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CHAPTER FOUR: MEGHTYA 


§1.Meghiya | 

[217] In the first (sutta) of the Megffty4 chapter: at! Calika 
(Cālikāyam): in the city so named. It is said that, without the site 
of that city’s gate, there was on all sides quivering mud? 
(calapankam), that on account of its being situated upon that 
quivering mud, (that city) presented itself to onlookers as 
though it were quivering (calamanam), and that it was therefore 
called Calika. On Mount Calika (Calike pabbate): there was not far 

om that city a mountain; on account of its being completely 
white, this, too, on (the night of) the Uposatha during the dark 
fortnight, presented itself to onlookers as though it were 
quivering (calamānam), and therefore came to be reckoned as 
“Mount Cālika”. There they had had there be built a great 
vihàra for the Lord. At the time (in question), the Lord was 
staying in that great vihara of Mount Calika, making that city his 
village of pasture, for which reason “Was staying at Calika, on 
Mount Cālika” was said. Meghzya (Meghiyo) was the name of that 
elder. Was attendant (upatthako hoti): was servant?. For during 
(the time that) he was still newly awoken, the Lord had not had 
any permanent attendants4 at one time Nagasamala® had been 
his attendant, at one time Nāgita, at one time Upavānat, at one 
time Sunakkhatta, at one time the novice Cunda’, at one time 
Sagata, at one time Meghiya, that same elder Meghiya (being his 
attendant) at this time too, for which reason he said "And on 
that occasion, the venerable Meghiya was the Lord's attendant". 
The village of Jantu (Jantugāmam): a further village, so named, of 
pasture for that same vihara. Jattugāmamš is also a reading. 
Kimikala (Kimikāļāya): of the river that had acquired the name 
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of "Kimikāļā” on account of the abundance (therein) of black 

worms (kāļakimīnam). As hewas stretching his legs (janghaviharan®): 
as he was roaming about with the aim of dispelling the fatigue 
that had arisen in his legs as the result of a long sitting!0. 
Inspiring serenity (pāsādikam): it was “inspiring serenity” since it 
brought serenity to those beholding it on account of the non- 
sparseness of its trees and the glossiness of its leaves!!; [218] 
"pleasing" (manurinam) on account of its dense shade!2 and on 
account of the pleasing nature of that part of the world; 
"delightful" (ramaniyam) since it d lighted the hearts of those 
who had entered within it in the s@Ase of generating joy and 
euphoria. Suitable (alam): sufficient, fitting also being the 
meaning. In need of effort (padhanatthikassa): in need of cultivation 
by way of yoga!3. For the purposes of effort (padhanaya): for the 
purposes of performing the Dhamma of the recluse. J should 
come : ügaccheyyáham- ügaccheyyam aham (resolution of 
compound). It is said that that place had been a park that the 
elder had formerly enjoyed over the five hundred births during 
which he had successively been one and the same king!4, for 
which reason his heart had inclined to stay there as soon as he 
saw it. Initially please wait (āgamehi tava): the Teacher, realising, 
as he investigated the elder'sutterance upon hearing it, that his 
knowledge had not yet reached maturity, spoke thus rejecting 
(same). Forsuch time as I am alone (ekak’ amhi tāva!5): whereas he 
said this to him with the aim of generating a tenderness of heart, 
knowing thathe would, even though he had gone (there) in that 
fashion!6, once more unsuspectingly return out of affection 
when the work failed to be accomplished. And until some other 
monk comes (yava anno pi koci bhikkhu agacchati) means please wait 
until some other monk comes into my presence. Koci bhikkhu 
dissati (some (other) monk appears) is also a reading"; they - 
also read!? āgacchatu, likewise dissatul9. There is nothing further to 
be done (n' atthi kirici uttarim?9 karantyam): on account of the 
sixteen functions of full understanding and so on having been 
effected by way of the four paths in association with the four 
truths?l, or alternatively on account of enlightenment having 
been attained, there is indeed, apart from this, nothing further 


N 





Meghiya Chapter 569 


to be done. Noris there anything to add to what has been done (n' atthi 
katassa và paticayo): nor is there even anything to add again to 
what has been done?2. For a path, once cultivated, does not have 
to be cultivated again, nor is there any need for defilements, 
once they have been abandoned, to be abandoned again. There 
is something to add to what has been done (atth?3 katassa paticayo): on 
account of theariyan path not having been attained, there is, for 
the sake thereof, something to add to, reckoned as some further 
enhancement of, the state of morality and so on that has been 
accomplished in my continuity, meaning it is a desideratum. 
How can we speak, Meghiya, when you Sptak of effort (padhānan ti kho 
Meghiya vadamānam kinti vadeyyāma): how, indeed*4, can we 
speak otherwise to you?5 when you speak saying “I will perform 
the Dhamma of the recluse" ? [219] Seated himself for the day's rest 
(divàvihàram nisidi): seated himselffor the sake of the day's rest. 
And so seated, he had seated himself at the very same place at 
which there had been the auspicious slab of stone?6 upon which 

e had previously, over the five hundred births during which he 
had successively been king, previously been seated, with a 
retinue of divers?” dancing girls, when participating in the 
park's sports. Moreover, it seemed to him, onwards from the 
time of his seating himself, as if his state of being a recluse had 
disappeared?8, with him becoming, upon assuming the guise of 
a king, as if he were seated on a couch of great worth under a 
white umbrella, surrounded by a retinue of dancing girls, 
whereupon there arose for him thought connected with sense- 
desires as he tasted the sweet taste of that excellence. At that very 
same moment, he seemed to see two robbers who had been 
seized together with the goods?? being fetched and placed 
before him. Thought connected with ill will arose {for him50j by 
way of ordering execution?9for one of these, thought connected 
with cruelty by way of ordering bondage?! for the other—thus 
it was that he became encircled, surrounded, by unskilled 
thoughts as might a tree by a network of creepers or a hive? by 
honey-bees. It was with reference to this that "Now as the 
venerable Meghiya” and so on was said. It is truly a marvel 
(acchariyam vata bho): it is said that this is what is meant by a 
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marvel (in the sense of) reproaching, in accordance with which 
the venerable Ánanda, upon seeing the Lord's gnarled and 
wrinkled (body)*3 said "Itisa marvel, Lord, itisan unprecedented 
thing, Lord”. Others, however, also say that on that occasion 
there arose? to him thought connected with sense-desires by 
way of greed centred upon the flowers, fruit and sprouts and so 
on, thought connected with ill will through hearing the sound 
of winged creatures and so forth with grating voices, thought 
connected with cruelty through the idea of antagonising them35 
with clods of earth and so on, (or else) thought connected with 
sense-desires by way of his having His eye on that place thinking 
"I should reside right here", thought connected with ill will 
through treachery of heart with respect to foresters upon seeing 
them at this place and that*6, thought connected with cruelty 
through the idea of antagonising them. Whatever the case", 
such arising to him of wrong thought was itself the reason (for 
his marvelling}58. Ave beset with (anvāsattā): are tailed by, are 
scattered with9. The term, though in the singular, appears in 
the plural with reference to himself and his guru4!. Anvàsattot? 
is also a reading. Approached the Lord (yena Bhagava ten’ 
upasankami): having noted, upon being unable, as one thus 
surrounded by wrong thoughts, to perform that suited to his 
meditation subjects, that "The far-seeing Lord must surely have 
put a stop to this upon seeing it”, [220] arose44 from the seat 
upon which he had been seated, thinking he should inform the 
Ten-powered One of this ordeal45, and approached the Lord. 
And, having approached, he informed the Lord of what had 
occurred to him by way of "Just now, Lord, as I" and so on. 
Herein: 

For the most part (yebhuyyena): in abundance, constantly. Evil 
(papaka): despicable. Unskilled (akusalā): generated through 
lack of skilfulness*6. Or alternatively they were “evil” in the sense 
of resulting?’ in a bad destiny, “unskilled” on account of their 
being opposed to those that are skilled. It? is a “thought” 
(vitakko) since it deliberates (vitakketzf9), considers50, transplants 
the mind onto an object®!, a “thought connected with sense- 
desires” being a thought accompanied by sense-desires, meaning 
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a thought associated with sense-desires in the form of (mental) 
defilements having object-based sense-desires as its object??, 
(just as) a "thought connected with ill will" is a thought 
accompanied by ill will (and) a “thought connected with cruelty" 
a thought accompanied by cruelty. Of these, a “thought 
connected with sense-desires" is one opposed to renunciation 
that occurs by way of rejoicing53 in sense-desires, a "thought 
connected with ill will" one opposed to loving kindness that 
occurs by way of utter depravity where (other) beings are 
concerned*4, viz. “May these beings be killed or perish55 or not 
exist", a "thought connected with cruelty" one opposed to 
compassion that occurs by way ofthe desire to antagonise beings 
with one's hands, clods of earth and sticks and so on. But why 
did the Lord give his permission for him to go there ? He gave 
permission realising that that one, even had he not been given 
permission, would have still gone leaving him behind, and that 
he might have entertained the fallacy that *It is, methinks, out 

! of a desire for a servant that the Lord does not allow me to go", 
which would have conduced to his long-term detriment and 
dukkha. So the Lord, in teaching Dhamma that was suited to 
him as he was (still) seated after informing him of what had 
occurred to him, next said "When liberation of heart is not fully 
mature, Meghiya" and so on. Herein: 

Is not fully mature (aparipakkaya): has notreached full maturity. 
When liberation of heart (cetovimuttiya): when liberation of heart 
( cetaso vimutitya, resolution of compound) from the defilements. 
For at the stage previous to (path attainment) there is liberation 
of heart from the defilements through the limb therefor as well 
as through suppression, (whereas) at the stage subsequent56 
thereto that through extirpation as well as through. 
tranquillization5’. This same liberation has already been talked 
of in detail above58; it is therefore to be understood in the 
manner stated there. As vipassana is seizing the womb of the 
path59, is reaching full maturity, when one's aim in this regard 
has become fully mature, has blossomed®, by way of those 
things bringing liberation to full maturity, (such vipassana) is 
known as "liberation of heart's full maturity"; in the absence 
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thereof, it is not fully mature. But which things are those bring 
liberation to full maturity ? By way of their effecting purification 
of the faculties of faith and so on, fifteen (such) things are to be 
understood. For this is what is said: 

“When one avoids individuals lacking faith, when one 
pursues, when one resorts to, when one sits round paying 
homage to, individuals with faith, when one reviews suttantas 
inspiring serenity [221]—in these three modes is the faculty of 
faith purified. When one avoids indolent individuals, when one 
pursues, when one resorts to, when one sits round paying 
homage to, individuals with energy initiated, when one reviews 
the right efforts—in these three modes is the faculty of energy 
purified. When one avoids individuals of vapid mindfulness®!, 
when one pursues, when one resorts to, when one sits round 
paying homage to, individuals in whom mindfulness is present, 
when one reviews the foundations of mindfulness—in these 
three modes is the faculty of mindfulness purified. When one 
avoids unconcentrated individuals, when one pursues, when 
one resorts to, when one sits round paying homage to, 
concentrated individuals, when one reviews the jhànas and 
releases6?—in these three modes is the faculty of concentration 
purified. When one avoids individuals of poor insight, when 
one pursues, when one resorts to, when one sits round paying 
homage to, individuals possessing insight, when one reviews the 
behaviour of profound knowledge63—in these three modes is 
the faculty of insight purified. Hence, when one avoids these 
five individuals, when one pursues, when one resorts to, when 
one sits round paying homage to, five individuals, when one 
reviews five suttantas4, these® five faculties are purified in these 
fifteen modes” (Pts ii 1). 

A further fifteen things also bringing liberation to full 
maturity are those faculties with that of faith as their fifth®, 
these five perceptions partaking of penetration, viz. perception 
of impermanence, perception of dukkha, perception of not- 
self, perception of abandoning, perception of fading away$7, 
(and) the possession of a lovely friend, the refftaint of morality, 
ultra-effacement68, the initiation of energy (and) penetrative 
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insight. Asto these, the Teacher, skilled in taming those capable 
of being guided, first says “Five things conduce to full maturity”, 
indicating, in the present case, owing to the disposition of the 
elder Meghiya, who was (himself) one capable of being guided, 
(only) the (latter five) things bringing liberation to full maturity, 
such as possession of a lovely friend and so on, and then says “In 
this connection, Meghiya, a monk? is one with a lovely friend” 
and so forth detailing these. Herein: 

(1) One with a lovely friend (kalyanamitto): since a lovely, 
auspicious, beautiful, friend is his, he is “one with a lovely 
friend". The individual for whom there is a friend, endowed 
with good qualities such as morality and so on, who is of service 
in all manner of ways, viz. "A slayer of evil, an assigner of well- 
being”7!, is alone “one with a lovely friend". Since he is 
accompanied by (saha ayati), proceeds along with, the 
aforementioned lovely (kalyāņa) individuals in all bodily 
postures, being never without them, he is *one with a lovely 
! companion" (kalyāņasahāyo). [222] Since he proceeds, by way 
of both mind and body, in a state that slopes, tends, inclines 
towards lovely individuals alone, he is “one with alovelyintimate". 
By means of this triad of words, he gives rise to regard with 
respect to association with a lovely friend. There is, in the 
present case, this characterisation of the lovely friend—in this 
connection, the lovely friend is one possessed of faith, one 
possessed of morality, one possessed of hearing, one possessed 
of liberality, one possessed of energy, one possessed of 
mindfulness, one possessed of concentration, one possessed of 
insight. Herein, through his possession of faith, he has faith in 
the Tathāgata's enlightenment and in the fruition of deeds, as 
a result of whieh he fails to give up seeking well-being where 
beings are concerned which constitutes theroot-cause of perfect 
enlightenment; through his possession of morality he is, to his 
fellow Brahmacārins, one who is dear, charming, revered, one 
to be cultivated, a reprover??, one reproachful of that which is 
evil, aspeaker, one patiently attending to the speech (ofothers); 
through his possession of hearing, heis a producer of profound 
talks connected with the (four) truths and dependent co-arising 


574 The Udāna Commentary 


and so on; through his possession of liberality, he is one wanting 
little, content, secluded, without associations; through his 
possession of energy, he is one with energy initiated, one 
practising for the well-being of beings; through his possession of 
mindfulness, he is one in whom mindfulness is present; through 
his possession of concentration, he is non-distracted, one whose 
heartis concentrated; (whilst) through his possession of insight, 
he understands’3 things unequivocally. Whilst seeking out, 
through mindfulness, the destinies"4 of skilled states, he comes 
to know as it really is, through insight, that which is to the well- 
being and detriment?’ of beings, whereupon, having become 
one-pointed in heart therein through concentration, he through 
his energy deters beings from that which is to their detriment”6 
and then incites them as regards that which is to their well- 
being, for which reason: 


“He who is dear, revered, one to be cultivated, a speaker, one 
patiently attending to the speech (of others) and a producer of 


profound talk would not incite (others) on the wrong occasion” 
(A iv 32) 


was said. 

This is the first thing that conduces to full maturity (ayam pathamo 
dhammo paripakaya samvattati): this blameless thing, reckoned as 
possession of a lovely friend, which is first on account of its 
having been spoken of at the beginning of these five things due 
to its being primary?! for living the Brahmacariya and due to its 
being pre-eminent on account of its being of great service” to 
all skilled states, conduces to liberation of heart's full maturity 
by way of causimg there to be purified?? (the faculties of) faith 
andsoon thatareasyetunpurified. And, in this connection, the . 
great service and pre-eminence of the lovely friend is to be 
understood by way of such sutta-passages as “For this, Ananda, 
forms the entire Brahmacariya, that is to say, possession of a 
lovely friend” and so on (uttered by the Lord) to the Treasurer 
of the Dhamma when stating “This forms half, Lord, of the 
Brahmacariya, that is to say, possession of a lovely friend80" after 
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having twice put a stop to this with “Do not (speak) thus, 
Ananda” (S v 2). 

(2) And then again, in addition (puna caparané!): and then 
again, an additional (puna ca aparam, resolution of compound) 
thing of this type. On? possessing morality (stlava®3): [223] what84 
is the sense of “morality” (stlam) in this connection ? Morality 
(sīlam) in the sense of consolidating®5 (szlanam). But what is this 
that goes by the name of “consolidating” ? Either concentrating?6 
(samādhānam), meaning the non-dissipation, by way of the 
perfect consolidation thereoft7, of acts of body and so on, or 
alternatively sustaining (upadhàáranam), meaning the state of 
being a container (ādhārabhāvo), by way of being a foundation 
for same88, of skilled states such as jhāna and so forth8?. 
Therefore, it is “morality” (szlam) either since it causes these to 
become consolidated (sileti), or else since it consolidates these 
(sīlatt)90, This is, firstly, the meaning of sīla (morality) via the 
grammatical method?!. Others, however, comment upon the 
meaning via the etymological method??, saying that "The 
meaning of morality (stlattho) is that of head (szrattho), that of 
cool (sītalattho), that of restraint (samvarattho)93”. Since such 
morality, either to the extent of being completely fulfilled, or to 
excess, is his, he is “one possessing morality" (sīlavā), meaning 
"one possessed of morality" (stlasampanno)94. And to indicate 
how the one possessing morality is one possessed of morality, he 
said "As one restrained by the Patimokkha restraint" and so on. 
Herein: th85 Pátimokkha (patimokkham) is the morality associated 
with the items of the training. For it is the Patimokkha 
(patimokkham) since whoever keeps watch over (pāti), guards, 
this, him it frees (mokkheti), sets free, from dukkhas96 such as 
those belonging to the states of loss and so on. Restraint 
(samvaro) is restraining (samvaranam), being non-transgression 
through body or speech”. Itis the “Patimokkha restraint” since 
the Patimokkha is itself restraint. He is restrained by the 
Patimokkha restraint since he is one who is restrained thereby, 
one whose body and speech are held in check98—this is a 
complete elucidation of his being established in that morality. 
He dwells (viharati)isa complete elucidation of his being possessed 
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of a ‘dwelling’ (vihdra) conforming therewith. Being one 
possessed of proper conduct and pasturage (ācāragocarasampanno) is 
a complete elucidation of the serviceable! nature of the above 
Patimokkha restraint and of his link, as below, with (states of) 
distinction!01. Being one seeing fear in sins even the size of an atom 
(anumattesu vajjesu bhayadassāvī)is a complete elucidation of his 
non-liability to fall102 from the morality associated with the 
Patimokkha. Undertaking (samādāja) is a complete elucidation 
of his taking (upon himself) without remainder!03 the items of 
the training. He trains himself (sikkhati) is a complete elucidation 
of his possession of the training. The items of the training 
(stkkhapadesu) is a complete elucidation of the things in which 
he is to train himself. A further method—it is the one whose 
habit is that of falling (patana) many times into the states of loss 
on account of the powerful nature of the defilements, on 
account of the easiness with which evil acts are performed and 
on account of the difficulty with which meritorious acts are 
performed, who is the faller (pātī!04), (that is to say), the 
puthujjana. Or else, on account of the fact of impermanence, 
itis the one cast through the impulse of karma into becomings 
and so on, whose habit of (ever) journeying on is, due to his 
twirling about without ever coming to rest!95, like that of the 
buckets of a water-raising machine!6, who is the faller ( pālī); or 
again it is the one whose habit consists in the falling! of his 
(individual) existence!98, by way of dying!®, into this or that 
class of beings that is the faller (fati) —or else simply 
consciousness (cittam) that is a being’s continuity!10, It is the 
Patimokkha since it is this faller (patinam!!!) that it frees 
(mokkhett) from the dukkha ofsamsāra!!2, [224] For itis due to 
the release (vimokkhena) of the mind (cittassa—or consciousness) 
that a being is spoken of as “liberated” (vimutto). For there is - 
said: “It is through cleansing the mind (citta) that beings are 
purified!15” (S iii 151) and “(Just when your) mind (cittam) 
became released (mutto) from the āsavas without clinging" (Ud 
24). Or alternatively, it is since one falls (patati), journeys on, 

proceeds, within samsāra by way of the root-cause of ignorance 
and so on!!t that one is a faller ( pat), for "Of the racing on, of 
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the running on, of beings hindered by ignorance, fettered by 
craving" (S ii 178) is said. It is the Patimokkha!!5 since it is 

thereby that there is for that being who is a faller (pàtino) 

freedom (mokkho) from the corruptions-triad of craving and so 

on; the formation of the compound!!6 is to be understood like 
that of kaņthotihakālo!17 (darkening of/for the neck and lips) 

and so forth. Or alternatively, since it fells (pàteti), causes to fall 
down helplessly!!8 (vinipāteti), by way of dukkhas!!9, it is a feller 
(pāti), the mind (cittam). For there is said: “By the mind (cittena) 

the world is led!20, by the mind ( cittena) is it dragged around!?!” 
(Si 39). Itis the Patimokkha since it is thereby that there is for 
that feller (patino) freedom (mokkho). Or else, since one falls 
(patati) thereby into the dukkha of the states of loss and the 
dukkha of samsara, it is a feller (pāti), the corruptions of craving 
and so on. For there is said: “Craving causes a man to be born” 
(Si 37) and “A man has craving as his companion” (Aii 10) and 
soforth. Itisthe Patimokkha since itis from that feller (paiztol22) 

that it (provides) freedom (mokkho). Or alternatively, since it is 
here that one falls (patati), it is a fall ( pāti), the six internal and 
external bases. For there is said: “In six is the world arisen, in six 
does it become intimate” (Sn 169). Itis the Patimokkha!?5 since 
it is from that fall (patito), reckoned as the six internal and 

external bases, that it (provides) freedom (mokkho). Or 
alternatively, since this one has a fall (pato), the downfall 
(vinipato), it is one possessing a fall (pātī), samsāra. It is the 
Patimokkha since it is therefrom!?4 that it (provides) freedom 

(mokkho). Or alternatively, it is the Lord, who is the Dhamma- 
ruler on account of his being sovereign (adhipati) of the whole 
world, who is spoken of as “master” (pati); itis freedom (mokkho) 

since it is by him that one is freed (muccati), the “patimokkha” 
being that master's (patino) freedom (mokkho), on account of 
the fact of its having been made known!?5 through him, this 
same “patimokkha” being the Pátimokkha126, Or else!2’, itis the 
4patimokkha" since it!?8 is master!?? (fati), in the sense et 
utmost, of all good gualities, on account of its being the root 
cause thereof, and since this is freedom (mokkho) in the 
aforementioned sense, this same “patimokkha” being the 
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Patimokkha. For likewise there is said: “The Patimokkha—this 
is the beginning, this is the head, this is the foremost, (of skilled 
states) 130” (Vin i 103)— (being there spoken of) in detail. Or 
alternatively, pa is with respect to pakāra (the way in which), ati 
a particle in the sense of accantaņ!3! (absolutely); therefore it is 
the Pátimokkha!3? since in one way or another ( pakāreht) it 
absolutely (accantam) frees (mokkheti). For this morality is the 
Pātimokkha since it, of its own accord!33, absolutely frees, sets 
free, by way of the limb therefor, (whilst) when in conjunction 
with concentration (also) by way of suppression, and when in 
conjunction with insight (also) by way of extirpation!54, Or else, 
"patimokkha” is patu35 mokkho (separate/repeated freedom), 
meaning freedom severally!36 from this and that transgression 
and fault!37, [225] this same "patimokkha" being the Patimokkha. 
Or, again, mokkha (freedom) is nibbàna, patimokkha constituting 
the reflection (patibimba) of that freedom138. For the restraint 
of morality constitutes the rise of nibbana, like the rising at dawn 
of the sun, and is the counterpart thereof!59, on account of its 
quenching the defilements!40 as is warranted, this same 
"patimokkha" being the Patimokkha!4!, Or yet again, it is the 
"patimokkha" since it counteracts ( pattvattatī) ,frees ( mokkheti42) , 
dukkha!4, this same “patimokkha” being the Patimokkhal44, 
Thus, to this extent, is the meaning of the word “Patimokkha” 
to be understood in this connection. It is a restraint (samvaro) 
since it is thereby that he restrains himself (samvarati), keeps 
himselfin check!45, thissame Patimokkha being itself a restraint, 
(that is to say) the Patimokkharestraint. Asto its sense, however, 
it is the abstentions from this and that (item) in which 
transgression is possible and the intention (accompanying such 
abstentions) 146, for which reason one furnished, endowed, with 
that Patimokkha restraint is spoken of as “one restrained by the - 
Patimokkha restraint”. For in the Vibhanga this!47 is said: “With 
this Patimokkha restraint is he furnished, fully furnished, 
presented, fully presented, provided, fully provided, endowed148, 
for which reason he is spoken of as ‘one restrained by the 
Patimokkha restraint’ " (Vibh 246149). He dwells150 (viharati): he 
dwells, poses himself151, moves!52, by way of ‘dwelling’ (vihàra) 
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in (one or another of) the (four) bodily postures. Being one 
possessed of proper conduct and pasturage (ācāragocarasampanno): 
being one possessed of proper conduct and pasturage!®3 on 
account of his successful attainment of proper conduct that 
constitutes good form where a monkis concerned—thus spoken 
of as “Bodily non-transgression, verbal non-transgression, bodily 
and verbal non-transgression!5^" (Vibh 246)—by entirely 
avoiding improper conduct through the non-performance of 
wrong livelihood, such as gifts of bamboo and so on!55 and 
(instances of) bodilyimpudence andsoforth!56, and on account 
of his being possessed of pasturage reckoned as a befitting 
place!57 in which to approach for the purposes of his almsround 
and so on, by avoiding non-pasturage such as that of prostitutes 
and so forth. And!58, moreover, whatever monk dwells as one 
with reverence, with deference, for the Teacher, as one with 
reverence, with deference, for his fellow Brahmacārins!59, as 
, one possessed of a sense of shame and a fear of reproach, as one 
? wearing his lower garment properly, as one wearing his outer 
robe properly, as one with perfect deportment, inspiring serenity 
(irrespective of whether he be) setting out or returning, looking 
forwards or looking about him, contracting or stretching out 
(his limbs)19, as one with doors warded where his sense- 
faculties are concerned, as one knowing moderation in eating, 
as one given to wakefulness, as one endowed with mindfulness 
and attentiveness, as one wanting little, as one content, as one 
secluded, as one without associations!6!, as one acting with due 
care where the minor (monastic) precepts are concerned!®, as 
one with abundant consideration for his guru!6, such a one is 
spoken of as “one possessedi64 of proper conduct”. Pasturage 
is, moreover, threefold, viz. pasturage in terms of support!®, 
pasturage in terms ofguarding, pasturage in terms of anchoring. 
Herein: whatever lovely friend there be of the aforementioned 
characteristics, endowed with the good qualities!96 (that feature 
in) the ten occasions for talk!67, dependent upon (nissaya) 
whom one hears that (hitherto) not heard, thoroughly cleanses 
that (already) heard, crosses over!68 doubt, straightens out 
one’s view, makes one’s heart serene!®, and, whilst training 
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under whom!"0, one grows in faith, [226] one grows in morality, 

in hearing, in liberality, in insight, such a one is spoken of!7! as 
“one with pasturage in terms of support”. Whatever monk there 
be who, upon being entered between the houses (or) upon 
being embarked along a street, goes along with downcast eye, 
seeing but a mere plough-yoke (ahead), being quite restrained 
as to eye-faculty!??, goes along not looking at elephant, not 
looking at horse nor chariot nor one on foot nor woman nor 
man, not looking upwards, not looking downwards, not gazing 
(horizontally) at the (four) quarters and the intermediate 
points!/5, such a one!” is “one with pasturage in terms of 
guarding”. Pasturage in terms ofanchoring!?5, moreover, is the 
four foundations of mindfulness, wherein a monk anchors his 
own heart. For this was said by the Lord: “And what, monks, is 
a monk's pasturage, his own ancestral haunt!76 ? It is the four 
foundations of mindfulness” (S v 148). Herein, on account of 
the fact that pasturage in terms of support was spoken of 
previously, gocaro (pasturage) is, in this connection, to be 
understood in terms of the other two (types)!7. Hence, on 

account ofhis being endowed with the aforementioned successful 
attainment of proper conduct and with the successful attainment 
of this (latter) pasturage, he is “one possessed of proper conduct 
and pasturage”. Being one seeing fear in sins even the size of an atom 
(anumatiesu vajjesu bhayadassāvī): being one who is of the habit 
of seeing fear in sins which, on account of their trifling nature, 

are (merely) the measure of an atom, such as those belonging 
to the division of unintentionally!78 committed (breaches of) 

the (Patimokkha) training-rules!79 and thought-arisings 

associated with that which is unskilled!% and so on. For 

whatever monk there be who beholds asin, even that the size of 
the smallest of atoms, taking this to be similar to Sineru, king of 
mountains, that is a hundred thousand yojanas, plus sixty-eight 

thousand more besides!8!, in height, who also18? beholds mere 

bad speech, which is totally petty!83, taking this to be similar to 

(an offence involving) Defeat!84, such a one is also known as 

“one seeing fear in sins even the size ofan atom". Hetrains himself 
undertaking the ttems of the training (samadaya sikkhati stkkhapadesu): 
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whatever be, amidst the items of the training, a thing in which 
he is to train himself, in that he trains himself, meaning in that 
he progresses, that he brings to fulfilment, completely taking 
upon himself (sammā ādtyitvā, resolution of compound in 
alternative grammatical form) everything whatsoever in every 
possible way!® without remainder!86, 

(3) As is concerned with ultra-effacement (abhisallekhikā): as 
contributes to the defilements’ extreme effacement!8’, that is of 
a form fitted to their diminishment, to their abandonment. 
Suited to opening up the heart (cetovivaraņasappāyā): it is “suited to 
opening up the heart” since it is suited to samatha and vipassana 
reckoned as the opening up the heart, through setting at a 
distance the hindrances that conceal the heart, or alternatively 
since it is suited, of service, to opening up, or to making 
manifest, that same consciousness associated with samatha and 
vipassanal88, [227] Then, in order to indicate that bringing of 
aversion and so on as a result of which!89 this talk is referred to 
as that "concerned with ultra-effacement" and!99 that "suited to 
opening up the heart”, there is next said "To complete aversion” 
and so forth. Herein!91: to complete aversion (ekantanibbidāya): to 
the purpose of one’s becoming quite certainly averse to that 
dukkha belonging to the cycle. To fading away, to cessation 
(virāgāya nirodhāya): to the purpose ofthe fading away and to the 
purpose of the ceasing of that same (dukkha). To subsiding 
(upasamaya): to the subsiding ofall defilements. Tosuperknowledge 
(abhinnaya): to the purpose of acquiring superknowledge of all 
that is capable (of being known) by way of superknowledge. To 
awakening (sambodhàya). to awakening to the four paths. To 
nibbàna (nibbānāya): to that nibbāna that is without remnant of 
substrate. For, as to these, it is vipassana that is spoken of by the 
first three terms, the path by (the next) two, nibbāna by (the 
last) two. He indicates that this whole super-human state, which 
starts with samatha and vipassana and has nibbāna as its 
culmination, becomes effective!?? for the one gaining the ten 
occasions for talk. He next says "Talk on wanting little" and so 
on, indicating that talk by way of classifying (same). Herein: 
"wanting little” (appiccho) is “not wanting" (na iccho) 193, talk on 
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this being “talk on wanting little" (appicchakatha); or alternatively 
it is talk connected with the state of wanting little that is “talk on 
wanting little”. And, in this connection, there are four individuals 
(distinguished) by way of wanting: the one wanting to excess, 
the one whose wanting is evil, the one wanting a great deal and 
the one wanting little. As to these!94, he who fails to be satiated 
(atitto) through such gains as he has himself acquired, wanting 
one gain after another!95, is known as “one wanting to excess” 
(atriccho), with reference to whom: 


"After196 four you made!? eight, whilst after eight, moreover, 
sixteen; and after sixteen thirty-two. In wanting to excess!98 you 
encounter the wheel; the wheel spins on the head of the man 
smitten by wanting" (J i 414199) 


and 


"In?9 wanting to excess through excessive greed?0!, and202 
through the intoxication of excessive greed?05, (one is separated 
from that which is to one’s benefit, just as I was from (Princess) 
Asitābhū)” (J ii 231) 


were said. One? who gives the implication of (being one 
worthy of) esteem by way of non-existent?05 good qualities out 
of a desire for gain, respect and renown, is “one whose wanting . 
is evil”, with reference to whom there is said206: 


“Herein, what is fraudulence ? It is (the frowning, the act of 
frowning, the fraudulence, the being fraudulent, the 
fraudulency) on the part of one whose wanting is evil, on the 
part of one bent on gain, respect and renown, on the partofone | 
carried away by wanting?0’, either by way of that reckoned as 
pursuit of the requisites?08, or by way of suggestive talk20, or else 
itis the setting up, arranging?!0, composing, of his deportment” 
(Vibh 352) 


and so on. [228] The one who gives the implication of (being 
one worthy of) esteem by way of existent good qualities?!! (but) 
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who knows no moderation in the acceptance (of alms) is "one 
wanting a great deal", with reference to whom there is said: 
"Some particular one of thosein question, being one with faith, 
wants folk to know him to be onewith faith; being one possessing 
morality, he wants folk to know him as one possessing morality" 
( 212 )andsoforth. For instance?!3, even his mother who gave 
birth to him, is not able gain his heart?!4, for which reason this 
is said: 


“A mass of fire, the sea, as well as the individual who is one 
wanting a great deal—though they may give the requisites by the 
cartload, these three will still be insatiable” ( 215 ). 


It is the one who, on the other hand?16, in shunning from afar 
these faults of wanting to excess and so on, gives the implication 
of keeping any existent good qualities secret, and?!? who knows 
moderation in the acceptance (of alms), that isthe “one wanting 
little”. Out of his desire to conceal even such good qualities as 
are known to exist within himself, (though) being one with 
faith, he (nonetheless) does not want folk to know him to be one 
with faith; (though being) one possessing morality...one whose 
has heard much...one secluded?!8...one with energy 
initiated...one with mindfulness present...one who is 
concentrated...one possessing insight, he (nonetheless) does 
not want folk to know him to be one possessing insight. This 
same (type of individual) is fourfold, viz. (1) the one wanting 
little where the requisites are concerned; (2) the one wanting 
little where the limbs of asceticism?!? are concerned; (3) the one 
wanting little where the texts are concerned; (4) the one 
wanting little where attainment is concerned. Herein??0, (1) 
the one wanting little where the four requisites are concerned 
first surveys the donor of the requisites, the merit-offering, and 
his own stamina; if it should be that the donor is one desiring to 
give little even though the merit-offering is abundant, then he, 
according with the donor, takes merely that which is little. If it 
should be that the donor is one desiring to give that which is 
abundant even though the merit-offering is little, then he, 
according with the merit-offering, takes merely that which is 
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little. If it should be that the donor is one desiring to give that 
which is abundant and the merit-offering is also abundant, then 
he, aware of his own stamina, takes merely that which is of the 
right measure. For the monk of such a form gives rise to gains 
not hitherto arisen, consolidates those gains already arisen, wins 
over the hearts of donors. (2) The one wanting little where the 
limbs of asceticism are concerned is, on the other hand, one 
who desires that the fact that he is one who has undertaken 
those limbs of asceticism not be made known. (3) He who does 
not want that fact that he is one who has heard much to be made 
known—this is the one wanting little where the texts are 
concerned. (4) He who, on the other hand, having become 
some particular one amidst those who are sotipannas and so on, 
does not want that fact that he isa sotapanna and so forth to be 
made known, even to his fellow Brahmacārins—this is the one 
wanting little where attainment is concerned. Thus “talk on 
wanting little” is talk that proceeds by way of explaining the 
advantages in countless different modes of whatever forms the 
state of wanting little on the part of these (four) who are those 
wanting little, together with the method demonstrating this and 
so on??l, and by way of explaining the peril in the practice of - 
wanting, dividedinto the states of wanting to excess and so forth, 
(which practice) is opposed thereto. [229] Talk on contentment22 
(santutthikatha): as regards “contentment” (santutthi) in this 
connection, santutthi (contentment) is satisfaction (tutthi) with 
what is one's own (sakena), with what one has oneself acquired; 
or alternatively, santutthi (contentment) is satisfaction (tutthi) 
that is balanced (samā?23) after abandoning wanting where the 
requisites are concerned that is unbalanced, or again santutthi 
(contentment) is satisfaction (tutthi) with what is existent 
(santena), with what is known to exist. And there is this that is - 
said224; 


“The one not mourning that which is past, not longing for that 
not yet come?25, (but) sustaining himself with that which is 
present, is the one declared ‘content’ ” ( ). 
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Or else santutthi (contentment) is satisfaction (tutthi) with the 
requisites in the proper (samma) manner, after the method 
permitted by the Lord. As to its import, it is contentedness 
(santoso) with the requisites226, whatever their kind, this being 
twelvefold. How ? With respect to the robe, it is threefold, viz. 
contentedness as accords with its acquisition, contentedness as 
accords with one's strength, contentedness as accords with 
good form—so (too) with respect to almsfood and so on?227, 
There is, in the present case, this complete exposition??? of its 
divisions: 


"Take the case of the monk who acquires a robe, be it beautiful 
or ugly. With this alone he sustains himself; he does not wish for 
any other, nor does he, even when acquiring same, make use of 
such. This is, with respect to the robe, his contentedness as 
accords with its acquisition. On the other hand, if he is weak by 
nature or overcome by some affliction or by old age, he may 
become tired when covering himself with arobe thatis heavy; he 
will become quite content even??? when sustaining himself with 
one that is lightweight after exchanging this with some monk 
who is his parallel?%. This is, with respect to the robe, his 
contentedness as accords with one's strength. Another, upon 
acquiring some particular robe of great value, from amongst 
robes of woven silk?3! and so on, thinks "This is (more) suited 
to elders who have long since gone forth, this to those who have 
heard much; or else this should belong to those who are sick, to 
those who are weak?32, this?33 to those with few gains" and gives 
itto them; he will become quite content even when wearing the 
sanghati-robe?*4 he has himself made after gathering rags from 
rubbish heaps and so forth or else the ancient robes that he has 
accepted from them. This is, with respect to the robe, his 
contentedness as accords with good form. 

Take the case, moreover, of the monkwho acquires almsfood, 
be it coarse or choice. With this alone he sustains himself; he 
does not wish for any other, nor does he, even when acquiring 
same, make use of such. This is, with respect to almsfood, his 
contentedness as accords with its acquisition. On the other 
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hand, if he has some affliction, he ends up, upon consuming 
almsfood that is either coarse, disagreeable by nature or 
disagreeable to one with disease235, with some intense 
impediment?9 in the form of ill health; he will become quite 
content even when performing the Dhamma of the recluse after 
giving this tosome monk whois his parallel and then consuming 
food (more) suited to him from that one’s hand. This is, with 
respect to almsfood, his contentedness as accords with one’s 
strength. [230] Another monk acquires almsfood that is choice; 
he gives this, as with the robe, to those who have long since gone 
forth and so on, thinking that almsfood to be (more) suited to 
them, and then becomes quite content even in partaking either 
of that which belongs to them after taking same, or else of mixed 
food after having himself wandered in search of alms. This is, 
with respect to almsfood, his contentedness as accords with 
good form. 

Take the case, moreover, of the monk??? who reaches some 
lodging, be it appealing or not appealing, be it even a grass hut 
or a grass mat. With this alone he contents himself; again, 
should hereach some other, or one more beautiful, he does not 
make use of such. This is, with respect to lodging, his 
contentedness as accords with its acquisition. On the other 
hand, if he has some affliction, or is weak, (and) acquires 
lodging that is disagreeable to one with disease or disagreeable 
by nature258, there will be discomfort for him as he resides 
therein; he will become quite content even when performing 
the Dhamma of the recluse after giving this to some monk who 
is his parallel and then resides in that belonging to him, such 
being a lodging (more) suited to him. This is, with respect to 
lodging, his contentedness as accords with one's strength. 
Another does notaccept a beautiful lodging even when such be 
reached, thinking a lodging thatis choiceisa placefor negligence, 
or else he acquires, on account of his state of great merit, 
lodgings thatare choice, such as caves?39, bowers? and pinnacled 
houses and so on, which he then gives, as with the robe and so 
forth?41, to those who have long since gone forth and so on, 
becoming quite content even when residing justabout anywhere. 
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This is, with respect to lodging, his contentedness as accords 
with good form. 

Take the case, moreover, of the monk who acquires medicine, 
be it coarse or choice. With this alone he is satisfied; he does not 
wish for any other, nor does he, even when acquiring same, 
make use of such. This is, with respect to the requisite providing 
support for the sick, his contentedness as accords with its 
acquisition. On the other hand, one in need of oil may acquire 
molasses; he gives this to some monk whois his parallel, takes oil 
from that one’s hand and, after making some medicine, becomes 
quite content even when performing the Dhamma of the 
recluse. This is, with respect to the requisite providing support 
for the sick, his contentedness as accords with one’s strength. 
Another, being one of great merit, acquires abundant medicine 
that is choice, such as oil, honey and molasses and so on, which 
he then gives, as with the robe and so forth, to those who have 
long since gone forth and so on?42, becoming quite content 

ven when making medicine with whatever of theirs that is 
conveyed. Whoever, moreover, upon being told to take 
whichever he wants, after urine and gall?*$ nut have been placed 
in onereceptacle, and the four sweetnessesin another?*, knows 
his (form of) ill health to be one that will abate as a result of 
(either) oneofthese, [231] will, uponrecollecting the statement 
in which urine and gall nut were indeed praised by the Buddhas 
and so on, viz. "The going forth is dependent on medicine in the 
form of putrid urine; you should make endeavour in this regard 
your business as long as life lasts’ (Vin i 58245), be one to reject 
the four sweetnesses and then, in making medicine with the 
urine and gall nut, become quite utterly content. This is, with 
respect to the requisite providing support for the sick, his 
contentedness as accords with good form”. 


It is this entire contentedness (santoso), that admits of such 
divisions, that is declared to be “contentment” (santutthi), for 
which reason “As to its import, it is contentedness (santoso) with 
the requisites, whatever their kind” was said. Thus “talk on 
contentment” is talk that proceeds by way of explaining the 
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advantages of such contentment?46, together with the method 
of demonstrating this and so on, and by way of explaining the 
peril in the state of being carried away by wanting?4", divided 
into the states of wanting to excess and so forth, (which state) is 
opposed thereto. This same is the method also with respect to 
the (other forms of) talk subsequent hereto—it is of the mere 
differentia alone that we shall speak. 

Talk248 on seclusion (pavivekakathā): in this connection there 
are three?49 (types of) separation (vivekà) , viz. physicalseparation, 
mental separation, and substrate separation. As to these, it is 
separate residence, after abandoning socialising in groups?50, 
where all bodily postures, all functions?5!, are concerned, viz. 
"(He) travels alone, stands alone, sits alone, makes his bed 
alone, enters the village in search of alms alone, returns alone, 
sets out alone?9?, practises walking up and down alone, wanders 
alone, dwells alone" (Nd! 26), that is known as "physical 
separation"; whereas it is the eight attainments that are known 
as "mental separation", nibbàna that is known as "substrate 
separation”?3. For thisissaid?5*: “And physical separation is for 
those with physical aloofness255, for those with delight in 
renunciation; mental separation is for those whose hearts are 
completely pure?56, for those who have reached the highest 
cleansing; whilst substrate separation is for those individuals 
who are without substrate, for those who are gone to that devoid 
of formations" (Nd! 27). This same separation (viveko) is 
“seclusion” (paviveko), "talk on seclusion” being talk connected 
with seclusion. 

Talk?57 on non-association (asamsaggakathā): in this connection 
there are five (types of) association, viz. association by way of 
hearing, association by way of seeing, association by way of 
conversation, association by way of enjoyment, association by 
way of body. As to these258: 

(1) Take the case of some monk who comes to hear that a 
woman in such and such village or market town is excessively 
beautiful, fair to behold, one to inspire serenity259, being 
endowedwith the highest lotus-like appearance26; upon hearing 
this, [232] (his heart) stoops261, droops; he becomes unable to 
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continue26 the Brahmacariya properly and, having disavowed 
the training?63, reverts to the lower life. It is depraved?6t 
intimacy arisen by way of hearing? of an unparalleled object in 
this way that is known as “association by way of hearing”. 

(2) Not only does some monk come to hear, for he also, 
moreover, beholds for himself that woman, excessively beautiful, 
fair to behold, one to inspire serenity, being endowed with the 
highest lotus-like appearance; simply266 upon seeing her, (his 
heart) stoops, droops; he becomes unable to continue the 
Brahmacariya properly and, having disavowed the training, 
reverts to the lower life. Itisintimacy in the form of defilement 
arisen by way of seeing an unparalleled object in this way that is 
known as "association by way of seeing". 

(3) Moreover, itis intimacy in the form of defilement arisen 
by way of the mutual exchange of conversation (that ensues) 
upon seeing her that is known as "association by way of 
conversation". By this same he includes also that accompanied 
Spy giggling and so on. 

(4) Moreover, it is intimacy in the form of defilement arisen 
by way of making use of something of value given2® (to him) by 
womankind, whether or not he has previously given to them 
something belonging to him, that is known as "association by 
way of enjoyment". 

(5) It is intimacy in the form of defilement arisen by way of 
holding the hand and so on of womankind that is known as 
“association by way of body"?68, 

And, moreover, whatever be that association by way of 
householders that does not conform (with the Dhamma?€) 
that is spoken of thus: “He dwells in association with 
householders; being, on account of association that does not 
conform (with the Dhamma)?70, at one with them in their grief, 
at one with them in their delight, happy when they are happy, 
distraught27! when they are distraught, he of his own accord 
busily engages himself??? in any tasks (reckoned to be) duties?73 
that have arisen" (S iii 11, iv 180274), as well as whatever be that 
association by way of his fellow Brahmacārins that forms the 
root-cause of the arising of the defilements—that which, after 
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abandoning all this, after subsequently re-establishing everything, 
viz. shock all the more strenuous with respect to samsara, sharp 
perception of fear with respect to formations?”5, perception of 
repulsiveness with respect to the body, a sense of shame and a 
fear of reproach preceded by horror with respect to all that is 
unskilled, mindfulness and attentiveness with respect to all 
action?"6, is, like a water droplet on a kamala-lotus leaf?77, non- 
adherence (to anything) anywhere—this, on account of its 
being opposed to all association, is “non-association”. Talk 
connected therewith is “talk on non-association". 

Talk on initiation of energy (viriyarambhakatha): in this 
connection, “energy”2’8 ( viriya) is the state, or the labour, ofone 
who is energetic (virassa); or alternatively, “energy” (viriya) is 
something that is to be methodically (vidhinā) roused 
(trayitabbam), set in motion; whilst that "energy ?79 (viriya) that 
is initiation (@rambhanam) with the purpose of abandoning 
unskilled states, [233] with the purpose of undertaking skilled 
states, is “initiation of energy”280 (viriyarambho). This same is 
twofold in that it is physical and mental, threefold28! in that it 
(admits of division into) the element consisting of initiating?82, 
the element consisting of setting forth?83 and the element 
consisting of persistence?8, fourfold by way of right effort. All 
this is to be understood by way of the following monk28 who, 
being one with energy initiated, does not give in to standing, 
which is a defilement arisen when walking, to seating himself, 
(which is a defilement) arisen when standing, who does not give 
in to lying down, (whichisa defilement) arisen when seated, but 
who, through the power of energy, holds such back under this 
circumstance and that, not allowing it to raise its head, as 
though he were grasping a black snake by pressing down on it 
with a stick cleft like a goat's hoof?8 or as though he were 
striking an enemy on the neck with a sharp sword. Talk 
connected therewith is “talk on initiation of energy”. 

As?87 regards talk on morality (sīlakathā) and so on, morality 
is twofold, viz. that which is mundane and that which is 
supermundane. Herein, that which is mundane is the four 
(kinds of) morality consisting of purification, such as the 
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Patimokkha restraint and so on?88, that which is supermundane 
the morality associated with the paths and the morality associated 
with the fruitions. Similarly, it is the eight attainments which, 
together with access (-concentration), form the basis of vipassana 
thatis concentration that is mundane?89, whereas it is that which 
is supermundane that is associated with the paths that is, in this 
connection, called “concentration”. Similarly, insight can be 
mundane, being that consisting of that which has been heard, 
that consisting of reasoning, that associated with jhāna?%, and 
the knowledge associated with vipassana; whereas, in this 
connection, it is to be taken specifically as insight associated 
with vipassana, viz. that insight associated with the paths and 
that insight associated with the fruitions, (both of) which are 
supermundane. "Liberation" is liberation consisting of the 
ariyan fruitions and nibbàna; others, however, comment upon 
the meaning, in this connection, by way of liberation through 
the limb therefor, that through suppression, and that through 
£xtirpation. “Knowledge and vision of liberation” is reviewing 
knowledge which is nineteenfold. Hence, it is either talk that 
proceeds by way of explaining the advantages in countless 
different modes of the (various types of) morality and so on, 
together with the method demonstrating this and so forth, and 
by way of explaining the peril in the states involving poor 
morality and so on??! that are opposed thereto—or else talk that 
is connected therewith—that is known as "talk on morality" and 
so on292, And, in this connection, talk of such a form is, on 
account of statement(s) such as "One who is, on his own 
account, one wanting little, and who is one making talk on 
wanting little to others" (A v 130293) and “Being content with a 
robe, whatever its kind, he is one speaking in praise of 
contentment with a robe, whatever its kind" (S ii 194294) and so 
on, to be setin motion by one whois himself endowed with such 
good qualities as the state of wanting little and so forth and, 
when such talk be for the sake thereof on the part of others, by 
one disposed to their well-being, which?95 (same talk) is to be 
understood in the present context as "talk on wanting little and 
so forth" spoken by way of distinguishing it from the state of 
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ultra-effacement and so on. For talk on the part of one who is 
himself a doer of same is especially efficacious as regards its 
implied goal. For instance, he is about to say "This, Meghiya, 
may be looked forward to by the monk who is one with a lovely 
friend...(that such talk as is concerned with ultra-effacement, 
suited to opening up the heart, and that conduces to complete 
aversion...to nibbana—thatis to say, talk on wanting little... talk 
on morality...talk on knowledge and vision of liberation—talk 
of such a form he)...will gain without trouble". [234] Of such a 
form (evarūpāyā): of such a kind, as aforementioned. Will gain at 
will (nikamalabht). will gain as is desired, will gain to his liking, 
will at all times be one getting?96 to hear and to explore these 
(types of) talk as he pleases. Will gain without difficulty 
(akicchalābhī): will gain without hardship?9". Will gain without 
trouble (akasiralābhī): will gain in an extensive manner2%, 

(4) As?99 one with energy initiated ( āraddhaviriyo): as one with 
energy put forth. With the purpose of abandoning unskilled states 
(akusalāna dhammānam pahānāya): for the sake of abandoning 
evil states that are skilled in the sense of having been generated 
through lackofskilfulness. Skilled states (kusalānam dhammānam): 
states associatedwith the pathsand their fruitions, togetherwith 
the (eighteen great) vipassanās, that are skilled (kusalānam) in 
the sense that things that are vile (kucchita) are shaken300 
(salana) and so on by them and in the sense of being blameless. 
With the purpose of undertaking (upasampadaya): for the sake of | 
bringing (skilled states) to a successful conclusion, for the sake 
of giving rise (to same) in one’s own continuity. One possessing 
stamina (thāmavā): one possessed of energy and staminareckoned 
as strenuous effort. One of strong persistence (dalhaparakkamo): 
one of strenuous persistence, one of unbending energy. Onenot 
laying down the burden (anikkhittadhuro): one not deprived of the - 
burden?01, one of non-declining energy992, 

(5) Possesses insight (bariiava): possesses insight by way of 
insight associated with vipassana303, Leading to rise and setting 
(udayatthagāminiyā): piercing both the rise and fall of the five 
khandhas304, That is ariyan (ariyāya): that is stationed afar 
(araka*05), in the distance, from the defilements by way of 
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suppression306, that is faultless307, Penetrative (nibbedhikāya): 

partaking of penetration308, Properly leading to the destruction of 
dukkha (sammā dukkhakkhayagüminiyà): properly, with good cause, 

correctly309, leading to the ariyan path which has acquired the 

name of “the destruction of dukkha" on account of its bringing 
to destruction that dukkha belonging to the cycle310, And as to 

these five things (that conduce to full maturity when liberation 

of heart is not fully mature), moreover, morality, energy and 
insight are the yogi's internal limb, the remaining pair his 

external limb?!!, In the same way, the remainder?!?, through its 

same dependence upon the lovely friend, turns out?!5 to be 
fourfold too; the Teacher, in indicating the great service, in this 
connection, ofthat same lovely friend, amplifies the teaching by 
way of "This, Meghiya, may be looked forward to by the monk 
who is one with a lovely friend" and so on. Herein: 

May be looked forward to (patikankham): is definitely to be 

xpected?14, meaning will inevitably take place. That (yam) 
fons to the activity concerned. This is what is said: this—that 
he will become one possessing morality, on account of the 
possession of morality?!5 on the part of that monk (who forms 
the lovely friend), which same possession of morality forms, in 
this connection, the environment for that monk who is the one 
with the lovely friend himself to come into possession of (such) 
morality—may be looked forward to by him, the implication 
being that such will inevitably take place, on account of (the 
lovely friend) quite definitely inciting him with respect thereto. 
This same is the method also with respect to "That he will dwell 
restrained by the Patimokkha restraint” and so on. 

[235] Thus the Lord, having indicated, in his capacity of the 
lovely friend and so on, successful attainment, where the 
Teaching is concerned, in its entirety to the venerable Meghiya 
who had attained to impropriety of such a kind$!6 that he had 
entered that dense jungle not heeding the words of him himself 
who is reckoned to be the utmost in lovely friends in this world 
together with its devas, and having made manifest to him, now 
full of regard therefor, its method of cultivation on account of 
its being in directopposition to those thoughts of his connected 
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with sense-desires and so on on account of his having been 
troubled by which his meditation subject had formerly not 
proved successful3!7, he thereafter, in identifying the meditation 
subject for arahantship, said "And, moreover, Meghiya, there 
are four things further to be cultivated by that monk once he is 
established in these five things" and so forth. Herein: 

By that (tena): by that (monk) endowed with the 
aforementioned good qualities of morality and so on thus 
dependent upon the lovely friend, for which same reason he 
said "Once he is established in these five things". Further 
(uttarim): there are four things thereafter, subsequently, to be 
cultivated3!8, to be brought into being and amplified, for the 
sake of cleansing such barriers3!9 as lust and so on as might arise 
to one with fledgling vipassana initiated52o, The foul (asubha): 
cultivation, as is warranted, of that which is foul anywhere 
amidst the eleven*?! meditation subjects associated with that 
which is foul. For the abandonment of lust (ragassa pahānāya): for 
the sake of abandoning lust for sense-desires. This matter is to 
be explained by way of the simile of the paddy-reaper?22, For a 
man had taken upasickle and was reaping paddyin apaddyfield, 
commencing from one end. Then some cows entered by 
bursting through his fence. He set aside the sickle and, taking 
arod, drove those cows outvia thatsame path, restored his fence 
to its original condition, once more took up the sickle and 
reaped the paddy. Herein, the Teaching of the Buddha(s) is to 
be regarded as the paddyfield, the meditator as the paddy- 
reaper, insight*??5 as the sickle, the time of performing work 
associated with vipassana3?4as the time ofreaping, the meditation 
subject associated with that which is foul as the rod, restraint as 
the fence, lust’s hasty arising stemming from negligence through 
want of calm assessment as the entering of the cows by bursting 
the fence, the time of once more initiating work associated with 
vipassana after suppressing lust with the meditation subject 
associated with that which is foul as once more reaping the 
paddy, starting from the place at which he had been stood when 
he set aside the sickle, took the rod, drove out the cows via the 
same path by which they had entered and then restored the 
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fence to its original condition. This is the application of the 
simile in this connection: that it was with reference to the 
method of cultivation being like that that “The foul is to be 
cultivated for the abandonment of lust” was said. [236] Loving 
kindness (mettā): the meditation subject that is loving kindness. 
For the abandonment of ill will (byapadassa pahandaya): for the sake 
of abandoning, in the same manner spoken of325, such anger as 
has arisen. Mindfulness of in-and-out-breathing (anapanasati): 
sixteen-based mindfulness of in-and-out-breathing (S v311f926). 
For the interruption of thought (vitakkupacchedāya): for the sake of 
interrupting, in the same manner spoken of, such thoughts as 
have arisen. For the uprooting of the ‘I am’ conceit 
(asmimānasamugghātāya): for the sake of extirpating the ninefold 
conceit that arises by way of ‘I am'3?? (Vibh 389f). For the one 
perceiving impermanence (aniccasaīūino): for the one perceiving 
impermanence by way of contemplation of impermanence that 
proceeds byway of "All formations are impermanent” on account 
of their being non-existent after having been, on account of 
their possessing rise and fall, on account of their being perishable, 
on account of their being for the time being, and on account of 
their being the opposite of that which is permanent. Perception 
of not-self becomes anchored (anattasanna santhati): perception of 
not-self, reckoned as the contemplation of not-self that proceeds 
as follows, viz. “All dhammas are not-self” on account of their 
being devoid of essence, on account of their proceeding 
uncontrolled, on account of their being other, on account of 
their being vacant, on account of their being void and on 
account of their being empty, becomes anchored in the heart, 
becomes established ultra-firmly328. For when the characteristic 
" mark of impermanence is seen, the characteristic mark of not- 
self is itself seen; for when one of these three characteristic 
marks is seen, the remaining pair829 is itself seen, for which 
reason “For, for the one perceiving impermanence, perception 
of not-self becomes anchored" was said. Since the conceit that 
arises by way of ‘I am’ is quite fully abandoned3 when the 
characteristic mark of not-self is (fully) seen33!, he said "The one 
perceiving not-self reaches the uprooting of the conceit of ‘I 
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am’ ". Nibbana in these seen conditions (ditthe 'va dhamme nibbanam): 
reaches conditionless parinibbāna32 in these seen conditions 
(ditthe yeva dhamme, resolution of compound), in that same 
existence. This here is (merely a) brief (account); as for details, 
however, one should accept the method of cultivation of that 
which is foul and so on after the manner of that spoken of in the 
Visuddhimagga (Vism 178ff). 

Fathoming this matter (etam attham viditvā): knowing this 
matter,reckoned as the interception, forthevenerable Meghiya, 
of goods in the form of that which is skilled by robbers in the 
form of wrong thoughts. This Udana (imam udānam): gave rise 
to this Udana elucidating the perils in failing to dispel, and the 
advantages in dispelling, thoughts connected with sense-desires 
and so on. Herein: 

Petty (khuddā): base, despicable. Thoughts (vitakkā): the three 
evil thoughts of thought connected with sense-desires and so 
on. For of all thoughts these are, on account of their mean 
nature, spoken of, in this system354, as “petty”, as they are in 
“And he should not do that which is petty335” (Khp 8336=Sn 145) 
and so forth. It is thought about relatives and so on that is 
implied by “subtle”337, viz. "Thought about relatives, thought 
about one’s district, thought about immortality$38, thought 
connected with consideration for others, thought connected 
with gain, respect and renown, thought connected with not 
being despised” (Vibh 346 = Nd! 386339). For$4 these thoughts, 
[237] since they are not coarse31! like thoughts connected with 
sense-desires and so forth, are spoken of as "subtle" (sukhuma) 
on account of their being, in their own nature, non-gross. When 
gone along with (anugatā): when pursued by consciousness. For 
when sucha thoughtarises, consciousness goes along exclusively 
therewith, on account of (that thought) transplanting it ontoit - 
as its object342, Anuggatā (when continually coming up) is also 
(canonical) Pali, meaning anu-utthitas43 (when being continually 
upstanding?*4). Are the mind's elation (cetaso uppilava): bring 
about an elated state of mind345. The one who fathoms not these 
thoughts of mind (ete avidva manaso vitakke): the one not knowi ng, 
as they really are, these thoughts (that have arisen) in the 
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mind$46, such as thought connected with sense-desires and so 
on, through full understanding by way of knowing, by way of 
judging and by way of abandoning$*, as to their sweet taste, 
peril and the exiting (from same)348. Onto this and tha®*® his 
careering consciousness darts (hurahuram dhāvati bhantacitto): on 
account of the fact of wrong thought not having been abandoned, 
his unsettled consciousness darts to and fro, zigzags, by way of 
their sweet taste and so on, onto this object and that by way of 
“Sometimes onto a sight, sometimes onto a sound”350 and so 
forth. Or alternatively, from there to there his careering consciousness 
darts (hurà huram dhāvati bhantacitto): on account of the fact of 
(such) thoughts not having been fully understood, his mental 
activity that is of a zigzaging nature through being under the 
sway of ignorance and craving that are attributable thereto?51, 
darts to and fro, meaning runs on, from this world to the next 
world352 by way of the taking up and laying down (of bodies). 
Whilst the one who fathoms these thoughts of mind (ete ca vidvā manaso 
vitakke): whereas353 the one knowing as they really are these 
thoughts (that have arisen) in the mind, such as thought 
connected with sense-desires and so on that admit of the 
aforementioned divisions, as to their sweet taste and so forth. 
Being ardent (ātāpiyo): being one possessing energy. Restrains 
them (samvarati): holds them in check354. Being one possessing 
mindfulness (satima): being one possessed of mindfulness 
(satisampanno). Those not come up (anuggate): those not arisen by 
way of being difficult to acquire. This is what is said: the one who 
fathoms, the one properly knowing by way of insight associated 
with the path(s) in conjunction with insight associated with 
vipassana, these thoughts (that have arisen) in the mind, such 
as thought.connected with sense-desires and so on of the kind 
spoken of, to be the mind’s elation on account of their being the 
root-cause of elated consciousness*>5—he, being ardent, being 
one possessing mindfulness, on account of the presence within 
him of right effort and mindfulness that form his ally, at the 
moment of the path restrains those not come up, those not as 
yet arisen356, yet which would otherwise have arisen?5? had there 
not been?58 cultivation of the ariyan path(s), holds these in 
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check by way of restraint in the form of (such) knowledge, cuts 
off their road of approach; and, as such a one, the ariyasavaka, 
the one enlightened by way of having been made to awake to the 
four truths?59, [238] has, through the attainment of arahantship, 
abandoned, extirpated, these thoughts connected with sense- 
desires and so on3® without remnant, without remainder. And 
in this connection, too?61, they also read362 anugate, its meaning 
being exactly the same as that stated above. 
The exposition of the first sutta is concluded. 


§2. Distracted 

In the second: at Kusinara (Kusinarüyam): in the city of the Malla 
kings named Kusinara363, In the Upavattana, the sāla grove of the 
Mallas (Upavattane Mallànam sālavane): for364 as with 
Anuradhapura’s Thūpārāma, so was Kusinara’s365 park in the 
south-western quarter. As the path entering the city from the 
Thūpārāma366 via its southern gate veered to the north after 
going along heading eastwards, so was the row of salas from that 
park one to veer to the north after going along heading 
eastwards67, as a result of which it came to be called the 
"Upavattana”368—in that Upavattana, the sala grove of the Malla 
kings. In the forest hut ( arannakutikayam): the hut had been 
constructed at the place covered with trees and bushes3® not far 
from that row of sālas, with reference to which “Were staying370 
in the forest hut” was said. Those monks were, however, those 
in whom calm assessment was absent, those who spurned energy, 
those dwelling negligently, for which reason *Distracted371" and 
so on was said. Herein: 

They??? were “distracted” due to their minds being uncalm 
on account of an abundance of873 distraction?74. Conceit, since 
it is like a reed (nala) due to its being void, is nala; they were 
"hollow" (unnala375) since they were those with a puffed up$76 
(uggato) nala, with conceitso called, meaning they were those of 
puffed up, void conceit. They were "fussy" on account of their 
being endowed with fussiness as regards ornamentation of bowl 
and robe and so on?7", or alternatively on account of their 
finickiness??8, They were “raucous” (mukharā) since they were 
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by mouth (mukhena) grating (kharā) on account of their being 
of harsh speech379, They were “of scattered speech” 
(vikinnavaca3®) since they were those of scattered (viktņņa), 
confounded, speech (vācā) on account of an abundance of88! 
temporal talk382. They were “of vapid mindfulness” since for 
them mindfulness was vapid, had perished, meaning they were 
those in whom mindfulness was wanting, those dwelling in (a 
state of) negligence. They were “inattentive” on account of the 
absence of attentiveness in every way possible. [239] They 
were “unconcentrated” since they were not concentrated on 
account of the absence of any concentrating of the mind even 
for the mere time taken during one pull at the cow's udder$84, 
They were "with their minds careering about" due to their 
resembling a careering deer?85 on account of their own nature 
being that of cupidity. They were “of conspicuous faculties” 
through being those whose faculties were uncontrolled?86 on 

ccount of their failing to restrain the faculties that have mind 
as their sixth. 

Fathoming this matter (etam attham viditvā): coming to know of 
this dwelling in negligence, by way of distraction and so on, on 
the part of those monks. To this Udāna (imam udānam): gave rise 
to this Udàna explaining the perils and advantages with respect 
to dwelling in (a state of) negligence and dwelling in (a state of) 
diligence respectively. Herein: 

Being unguarded (arakkhitena): being unwarded (aguttena) 
due to the absence of the guard that is mindfulness. As a result 
of body (kāyena): as a result of that body consisting of the six 
consciousnesses387—for it is as a result of the occurrence of 
covetousness and so on (that arise), upon seeing a sight-object 
by way of eye-consciousness388, by way of one’s seizing upon the 
general appearance and details therein (that one goes under 
Mara's sway), due to the door of (such) consciousness being 
unguarded by mindfulness. This sameis the method also in the 
case of ear-consciousness and so forth. So it was with reference 
to the unguarded state of that body consisting of the six 
consciousnesses that he said "As a result of body being 
unguarded”. Some, however, state the meaning to be kāyena (as 
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a result of body (? per se) ); (yet) mindfulness has to be 
construed (therewith) even for them, on account of their 
construing the meaning in the same manner stated. Others389 
read?% ārakkhitena cittena (as a result of mind being unguarded); 
(yet) the meaning, even for them, is of the same manner stated. 
As a result of being slain by wrong view (micchaditthihatena8): as a 
result of being polluted392 through adherence to that which is 
false such as eternalism and so on. As a result of being overcome by 
sloth and torpor (thīnamiddhābhibhūtena): as a result of being 
engulfed by sloth whose characteristic mark is that of 
indisposition on the part of the mind and by torpor whose 
characteristic mark is that of indisposition on the part of the 
body3%, the connection being with that kāyena (as a result of 
body), or alternatively with that cittena (as a result of mind3$5), 
One goes under Māra's sway (vasam Mārassa gacchati): one enters 
upon the sway% of all of Māra, beginning with the Defilement- 
Mara and so on397, (that is to say,) the obligation to act in 
accordance with his desires, meaning one does not get beyond 
their range. For the Lord, having by means of this verse 
indicated the cycle opening with his reproach of those monks 
dwelling in (a state of) negligence, viz. “Those whose minds are 
wholly unguarded through the absence of the guard that is 
mindfulness, being those who are held in the grip of the 
inversions598 by way of ‘It is permanent’ and so on as a result of 
unmethodical understanding3% due to the absence of insight 
that constitutes the root-cause of paying methodical attention, 
due to solely to which these, being overcome by indolence due 
to the absence of the initiation of energy where the performance 
of that which is skilled is concerned, do not raise their heads 
from the cycle that is samsara”, next utters the second verse 
commencing "Therefore one should become one whose mind 
is guarded" so as to indicate the absence of that cycle. Herein: 

Therefore one should become one whose mind is guarded (tasma 
rakkhitacitt’ assa): since the one whose mind is not guarded, as 
one who is obliged to act in accordance with Māra's desires, is 
still within samsàra, therefore one should become one whose 
mind is guarded by way of guarding, by way of blocking, the 
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faculties that have mind as their sixth, with the restraint that is 
mindfulness. For when the mind is guarded [240] the faculties 
of eye and so on are themselves guarded. One whose pasturage is 
right deliberation (sammasankappagocaro): since the one whose 
pasturage is wrong deliberation, in seizing divers wrong 
viewpoints upon unmethodically deliberating in this way and 
that401, becomes one who is obliged to act in accordance with 
Māra's desires due to his mind having been slain by wrong view, 
therefore one should, by paying methodical attention when 
performing one's work, become one whose pasturage is right 
deliberation in the form of deliberation with respect to 
renunciation and so on??—0ne should make right deliberation 
associated with the jhanas and so forth alone the place of one's 
mind’s occurrence. The one who has set to the fore right view 
(sammaditthipurekkharo). the one whose wrong viewpoint has 
been shaken off*5 due to his pasturage being that of right 
deliberation, having come to know rise and fall, having attained 
"knowledge ofrise and fallafter investigating arising and cessation 
with respect to the five upadanakkhandhas in their in all fifty 
modes?04, as he comprehends the formations after initiating 
vipassana as one previously intent on morality and 
concentration in the same manner stated after setting to the 
fore, after giving precedence to, quite before anything else, 
right view whose characteristic mark is that of (knowledge that) 
one's deeds are one's own107, and whose characteristic mark, 
due to which same, is that of knowledge of things as they really 
are, thereaftert0$ eagerly practising vipassana by way of 
contemplation of dissolution and so on*09— [et that monk, who has 
overcome sloth and torpor, so let that monkt!0, that one in whom 
the āsavas have been destroyed, that one in whom the defilements 
have been broken up ( bhinnakileso) in their entirety on account, 
first of all, of the abandonment of the defilements that were to 
be slain by the lower paths *!!, and on account of the 
abandonment, through their extirpation by means ofthe ariyan 
path attained (by him), ofsloth and torpor that arise in thought- 
arisings accompanied by greed (but) dissociated from (wrong) 
view11?—as well as conceit and so on that are united with (such 
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sloth and torpor)—forsake, abandon, on account of the root- 
cause of becoming having been annihilated, all bad destiniesthat 
are reckoned as bad destinies due to their link with the threefold 
dukkhat!s, meaning let him become established414 in that 
which is diametrically opposed to them?!5, in nibbàna. 

The exposition of the second sutta is concluded. 


83. Cowherd 
In the third: amongst the Kosalans (Kosalesu): "the Kosalans"416 is 
the name of the royal princes to whom that country belonged?!7; 
(by extension) their abode, though asingle country, came to be 
spoken of simply as "The Kosalans"—in that country of the 
Kosalanst18, Was wandering on his travels (cārikam carati): [241] 
was wandering on his travels amidst the countries by way of 
travel conducted at a leisurely pace+!9. By a great (mahatā): by 
one thatt2 was not only great by way of its greatness of good 
qualities but also great by way of its greatness of number on 
account of the fact that it was of an unlimited number*2!. Order 
of monks (bhikkhusanghena): group*?? of recluses compact123 
through its equality as to (right) view and morality. Accompanied 
by (saddhim): together with. Having stepped off the path (magga 
okkamma): having stepped aside from the path. The root of a 
certain tree (aninataram rukkhamülam): the root, reckoned as the 
vicinity, of a great tree that was one giving dense shade, being 
possessed of a solid mass of leaves, branches and tree-forks424. A 
certain cowherd (aññataro gopālako): one guarding a group of 
cattle, although by name known as Nanda?25, It is said426 that he 
was Opulent, one of great wealth, one of great possessions; (but) 
as did the matted-hair ascetic Keņiya??7 through the guise of 
(one having undertaken) the going forth428, so did he, in 
guarding Anathapindika’s herd of cattle, guard his own property, 
(thus) evading royal plunder*? through the cowherd-state. He 
would, from time to time, take the five delicacies of the cow430, 
come into the presence of that great wealthy merchant, hand 
these over, go into the Teacher's presence and then behold the 
Teacher, hear Dhamma, and beg the Teacher in order that he 
might come to his own place ofresidence. The Teacher did not 
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go131, awaiting maturity of knowledge on his part; (but) upon 
coming to know later on, whilst wandering on his travels amidst 
the countries surrounded by that great order of monks, that his 
knowledge was now mature, stepped off the path not far from 
his place of residence and seated himself at the root of a certain 
tree, awaiting his arrival. Joyful and satisfied upon coming to 
hear: “It is said that the Teacher, whilst wandering on his travels 
amidst the countries, is coming hither482”, Nanda, too, urgently 
went there, approached the Teacher, saluted him, and then, 
having been extended a welcome, seated himself to one side. 
Then to him the Lord taught Dhamma. Having been established 
in the sotapatti-fruit, he invited the Lord and for seven days gave 
alms consisting of milk-rice. On the seventh day the Lord 
showed his appreciation and then departed, for which reason 
“And to that cowherd so seated to one side the Lord indicated 
(the four truths) with Dhamma-talk...then rose from his seat 
and departed”433 was said. [242] Herein: 

Indicated (sandassest): whilst indicating at first hand, by way of 
"These states are skilled, these states are unskilled" and so on, 
those states that are skilled and so forth, the ripening of deeds, 
and this world and the next world, he indicated (sammā 
dassest*34, resolution of compound in alternative grammatical 
form^*55), at the ceasing of his progressive talk, the four ariyan 
truths. Making him take (them) up (samadapesi): causing him to 
become established in these by causing him to properly adopt 
the states of morality and so on saying "These are indeed those 
states that are to be given rise to within yourselffor the attainment 
of those truths". Making him keen (samuttejesi): making him keen 
(sammā uttejest, resolution of compound in alternative 
grammatical form), making him sufficiently sharp4??, such that 
the states undertaken would, when sharp and clear upon 
becoming those partaking of penetration as they were, in due 
course, being cultivated, bring forthwith theariyan path. Making 
him bristle with excitement (sampahamsesi): making him bristle with 
excitement (sutthu pahamsesit98, resolution of compound in 
alternative grammatical form) by way of causing jubilation499 of 
heart by showing the successive states of distinction? (that are 
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to bereached) by cultivation. And, in this connection, moreover, 
such indicating is to be understood by way of dispelling confusion 
as regards states that incur blame and those that are blameless 
and dukkha and so on, making him take (them) up by way of 
expelling negligence where right practice is concerned'!, 
making him keen by way of dispelling the offence of lethargy of 
mind, (whilst) making him bristle with excitement (is to be 
understood) by way of the successful accomplishment of that 
right practice. So it was by way of that Dhamma-teaching of the 
Lord that (the Lord) had himself discovered4? that he became 
established in the sotāpatti-fruit. Consented (adhivāsesi): having 
been invited by way of “May the Lord consent, Lord, (to a meal) 
from me" and so on by that one by whom the truths had been 
seen, consented, let it occur, only mentally, without activating 
his physical organ or vocal organ*43, for which same reason he 
said "With his silence". Of water-less milk-rice (appodakapayasam): 
of milk-rice that was free of water. Had prepared (pattyadapetva): 
had brought to a successful conclusion, had garnished. And 
fresh ghee (navan ca sappim): taking fresh butter, straightaway had 
liquified (ghee) and the essence of ghee prepared. With his own 
hand (sahattha): waiting upon them, full of regard, with his own 
hand alone (sahatthen’ eva). Satisfying them (santappest): feeding 
themwith thefood that had been prepared. Regaled ( sampavüresi). 
caused (the order of monks with the Buddha at its head) to 
decline (further food) with the statement “Enough, enough !”. 
Had finished his meal (bhuttavim): was one with the business of the 
meal performed. Removed his hand from the bowl ( onilapattabànim): 
with his hand withdrawn from the bowl44. Dhotapattapanim 
(was one with bowl and hand (pànim) washed) is also a reading, 
meaning was one with bowl and hand (hattham) washed. Low 
(nicam): took a seat that was not high—seating oneself on that 
(type of) seat alone having been the practice of the residents of 
the Ariyan region—and then seated himself, moreover, out of 
politeness in the Teacher's presence, in the vicinity of the 
appointed seat that took the form of a wooden plank. With 
Dhamma-talk (dhammiyā kathāya) and so on is said with reference 
to the appreciation shown on the seventh day. [243] It is said 
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that after he had caused the Lord and the order of monks to 
reside there for seven days*5, he inaugurated a great almsgiving, 
but that on the seventh day he gave alms in the form of water- 
less milk-rice; and that the Teacher simply showed his 
appreciation446 and then departed, on account of the absence, 
within that existence of his, of the maturity of knowledge 
needed for the sake of the higher paths?47. At the interval of the 
village boundaries (sīmantarikāya): at the village boundaryt4$, 
adjacent to that village*9. It is said that the residents of that 
village entered into a dispute with him, based on some pond. 
He got the better of them and seized the pond. Some man, 
bearing resentment as a result of this, pierced him? with an 
arrow and killed him as he was going along all on his own?! in 
the forest region between the two villages, (immediately 
subsequent to the occasion upon which) he had taken the 
Teacher's bowl, followed him far into the distance and then, 
when "You may return, layfollower" had been said, had saluted 

! the Lord, circumambulated him by the right, made the anjali 
salute to the order of monks, and then turned away again 
holding up an anjali salute at his head452 that blazed forth with 
the combination of his ten finger-nails so long as he remained 
within their field of vision, for which reason *Not long after (the 
Lord) had departed, (a certain man) deprived455 (that cowherd 
of his life at the interval of the village boundaries)" was said. 
Some monks, upon getting back after staying behind on some 
business or other, saw him454 dead like that and informed the 
Lord ofthe matter, with reference to which "Then a good many 
monks" and so on was said. 

Fathoming this matter (etam attham viditvā): coming to know of 
this matter, viz. that since the abundant demerit pursued by the 
man killing Nanda, an ariyasavaka possessed of right view, was 
a deed bearing immediate result#55, therefore the mind^456, 
when wrongly directed45’, does for such beings*58 that even 
more terrible than that which could possibly be done (to them) 
by robbers and the revengeful*9, gave rise to this Udāna 
elucidating that matter. Herein: 
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An enemy an enemy (diso disam): the spoiler the one capable of 
being spoiled‘, the robber the robber— "upon seeing" being 
the rest of the words. That which might cause (yam tam kayirā): that 
plight and misfortune of his which*6! (an enemy) would cause 
(upon seeing an enemy), this same being the method also with 
respect to the second clause. This is what is said: that plight and 
misfortune of his which462, through his own harshness and 
cruelty, one robber, upon seeing (some other) robber 
committing an offence against himself in the same way that he, 
in committing an offence concerning wife and children, fields 
and lands, or cows and buffaloes and so on, commits an offence 
against the one for whom he is a treacherous friend, or the 
revengeful, upon seeing the revengeful, one bearing revenge 
for some reason or another, would cause, or (due to which same 
he) would oppress (that other person’s) wife and children, or 
destroy (his) fields and so on, or (moreover]46? deprive (him) of 
(his) life, [244] the mind, when wrongly directed on account of 
its being set on that which is wrong amidst the ten courses of 
action that are unskilled (D iii 269), may cause him that more 
evil than that, would cause that man that which is more evil than 
that. For the enemy or revengeful (person) of the kind spoken 
of164 would either cause dukkha to arise in this same existence 
for (that second) enemy or revengeful (person) or cause his 
life's destruction, whereas this mind, when wrongly directed 
amidst the ten courses of action that are unskilled, causes him 
to reach plight and misfortune in these seen conditions—it 
does not allow him to raise his head, after casting him into the 
four states of loss, even in hundreds of thousands of existences. 

The exposition of the third sutta is concluded. 


84. Moonlight 
In the fourth: at Kapotakandara (Kapotakandarayam): at the 
vihara so named; it is said that abundant pigeons (kapota) had 
in former times dwelt in that mountain dale (kandarā), for 
which reason that mountain dale46 came to be called 
"Kapotakandarā”. The vihāra that was built there later on also 
became well known simply as "Kapotakandara"466, for which 


.. 
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reason “At Kapotakandarā (Kapotakandarayam): at the vihara so 
named” was said?67. By night, in the moonlight (junhaya rattiyā): on 
a night*68 belonging to the bright fortnight. With his head-hair 
newly shaven off (navoropitehi kesehi): with his head-hair not long 
removed (oharitehi); and this is the instrumental case in the sign 
of modality. In the open air (abbhokāse): wherein there was no 
overhead covering or surround^89; in a courtyard of such a kind 
that was open to the skyf?. Herein, the venerable Sāriputta was 
of a golden complexion, the venerable Mahāmoggallāna of a 
complexion (the colour of) the blue uppala4”!. Both of these 
great elders, moreover, by birth brahmins from the north- 
west472, who were those whose aspirations had proved 
successful??? over one incalculable (kalpa) plus a hundred 
thousand kalpas besides, who were those who possessed (all) six 
abhinnas and who had reached the (four) discriminations, who 
were (two of the) great ones in whom the àsavas had been 
destroyed?74, who were those who had gained all475 the 
attainments, (and) whowere those who had reached the summit 
of the sixty-seven perfections and knowledges (necessary for 
becoming) a sávakaf/6, in rendering resplendent this 
Kapotakandarā Vihāra, were brilliant like two moon-discs ortwo 
sun-discs stationed477 in one and the same place in the heavens, 
or as though they were two lions entered within one and the 
same den of molten gold, or as though they were two tigers 
alighted upon one and the same level of arousal4’8, or as though 
they were two Chaddanta nāga(-elephant) kingsf/?? entered 
within one and the same sala-grove in full blossom, or as though 
they were two supanna-kings entered within one and the same 
simbali-grove*$0, or as though they were two Vessavanas mounted 
upon one and the same Naravāhana! vehicle, or as though 
they were two Sakkassittingon oneand thesame Pandukambala 
Rock Throne, [245] or as though they were two Great (Hārita)?82 
Brahmas gone into the interior of one and the same vimāna. As 
to these, the venerable Mahāmoggallāna was seated in silence, 
whereas the venerable Sāriputta had attained (an attainment), 
for which reason *Having attained a certain concentration" was 
said. Herein: 
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After attaining a certain concentration (aūniataram samādhim 
samāpajjitvā): the attainment that is the Brahmavihàra of 
equanimity. Some state that it was the attainment that is the 
cessation of perception and things felt, whereas others say that 
it was the attainment of fruition based on one of the formless 
states*83, For these three attainments alone are capable of 
protecting the body. Herein, the possibility of samadhi 
(concentration) being a synonym for the “attainment of 
cessation” has already been spoken of above4*4; whilst itis on the 
latter4®5 alone that the Acariyas comment. Were going to the 
southern quarter from the northern quarter (uttaraya disāya dakkhinam 
disam gacchanti): were going to the southern quarter so as to go 
to their own realm after going to a meeting of the yakkhas in the 
northern quarter. Something tempts me (patibhati mam): something 
presents itself to me (mama); for (the word) mam?86 is the 
accusative case in the sense of the genitive on account of its link 
with the word (prefixed by) pati, meaning the thought arises to 
me (me) to give this onea blow on the head. Itissaid that he had, 
in a former birth, borne resentment for that elder, for which 
reason such (an idea) occurred to him, as one of corrupt mind, 
upon seeing the elder. The other, on the other hand, being one 
of the breed possessing insight, therefore, in trying to put a stop 
to this, said "Whoa, my friend" and so on. Herein: 

Do not lay hold of (mà āsādesi): do not strike, do not give a blow 
being whatis said. Lofty (ulàro): possessed of the loftiest, utmost, 
special qualities of moralityandso on. Withoutheeding (anadiyitva): 
without paying regard to, without accepting his48? advice. Since, 
moreover, one not accepting his advice is spoken of as one not 
heeding him, therefore "Without heeding that yakkha" was 
said. Gave a blow on the head (sīse pahāram adāsi): gave a slap488 on 
the head whilst still stationed in the air after giving birth to 
endeavour with all his might, meaning punched (the venerable 
elder Sariputta) on the skull. And so great was it (tàvamahà): and, 
through the greatness of his might*®9, such a great blow was it490, 
That with that blow (tena pahàrena): that with that blow as the cause 
(thereof). Of seven ratanas (sattaratanam): of seven ratanas by 
way of the ratana of a medium-sized man191, A naga (nàgam)^9?: 


tin 
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an elephant-nágaf95. One would cause to sink (osádeyya): [246] one 
would cause to sink (osidàpeyya, alternative grammatical form), 
one would cause to bob down, into the earth. Osdreyya (one 
would cause to be dashed?94) is also a reading, meaning one 
would pulverize495. One of seven-and-a-half ratanas 
(addhatthamaratanam): seven-and-a-half is that which results in 
eight*96 when complemented by a half, “one of seven-and-a-half 
ratanas” being such since seven-and-a-half ratanas is its size— 
that one of seven-and-a-half ratanas. A great mountain peak 
(mahantam'9?? pabbatakiitam): a massive (vipulam*98) mountain 
(giri) peak with the size of the Kelāsa Peak499. One would cleave 
(padāleyya): one would smash to smithereens, “One would not 
only (afi) cause to sink5® but also (api) cleave” being the 
connection. And there straightaway arose in his body a great 
fever; unable to remain in the air, sickened by the sensation, he 
fell to the ground, and at that same moment the great earth, two 
hundred thousand yojanas thick plus four myriads besides, 
though enduring even Sineru, king of mountains, in height a 
hundred thousand yojanas, plus sixty-eight thousand more 
besides, gave way to an opening, as if unable to contain that evil 
creature. The flames from Avici rose and engulfed him, still 
wailing; (and) he, wailing01, babbling, fell (into that opening), 
for which reason “And yet that yakkha fell right there into the 
Great Niraya (Hell), saying ‘I’m burning ! I'm burning !' "502 
was said. Herein: 

Fell : apatasi?05-apati (alternative grammatical form). But 
why did he go to hell during that same existence as a yakkha ? 
He did not go. For, in this connection5%, it was through the 
power of an evil deed that had been one to be experienced in 
those seen conditions that he underwent great dukkha in that 
existence as a yakkha; whereas it was asa resultofa deed bearing 
immediate result5 that had been one to be experienced upon 
arising*% that he arose in hell immediately upon falling. But 
nothing perturbed the elder, whose body was shored up by the 
power of that attainment. For the yakkha struck him507 at a time 
when he had yet to emerge from that attainment. The 
venerable508 Mahamoggallana, upon seeing him striking him in 


bhi. 
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that way with his heavenly eye, approached the Captain of the 
Dhamma; and, at the very same time as he was approaching, the 
Captain of the Dhamma emerged from that attainment. 
Mahāmoggallāna then enquired about his bodily state509, and 
he explained this to him, for which reason “And the venerable 
Mahāmoggallāna saw...'yet this head of mine is a fraction 
dukkha’ ” was said. Herein: 

A fraction dukkha (thokam519 dukkham): this head of mine is 
subjected to dukkhaa fraction, a trifle, as though it had become 
groggy*!!, meaning is encountering dukkha. [247] For the 
head, being the site of (that) dukkha, is spoken of as “dukkha”. 
Sise thokam dukkham (there is in this head (of mine) a fraction 
dukkha) is also a reading. But how, when his body was shored 
up?!? with the power of that attainment, was there even a 
fraction dukkhain the elder's head ? On account of the fact that 
he had only just emerged (therefrom). For dukkha isincapable 
of being perceived within attainment, on account of its 
dependence upon the body5!3, a fraction having been perceived, 
like that begotten by mosquitoes and so on when one was asleep, 
upon awakening. 

After the Captain of the Dhamma's state of great majesty 
had been made clear514, by way of “It is a marvel, friend 
Sāriputta” and so on, by the venerable Mahāmoggallāna, whose 
heart had become filled with marvel at the unprecedented 
(nature of the fact)515 that he had indeed not been perturbed 
even5!6 when his body had been struck in that way by thatyakkha 
of great power with all his endeavour, he (the Captain of the 
Dhamma), too, under the pretext of making manifest the 
greatness of his potency and majesty by way of “It is a marvel, 
friend Moggallana” and so on, elucidated to him the fact that his 
own stains of envy and selfishness, and egotism517, and so forth, | 
had been well and truly abandoned. Do not behold even a dust-heap 
pisacaka (pamsupisdcakam pi na passāma): do not behold even a 
minor peta518 haunting rubbish heaps and so on. Hence did the 
great elder, who was chief of those wishing his attainments not 
be known5!9, speak with reference to his not seeing them, on 
account of his not adverting (thereto) at that time, for which 
same reason "presently" was said. The Lord, moreover, who was 
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situated in the Bamboo Grove, heard with his heavenly ear this 
conversational talk$? on the part of both those great savakas, for 
which reason “And the Lord heard" and so onwas said. This has 
the same meaning as (already) stated5?1, 

Fathoming®22 this matter (etam attham viditvā): fathoming this 
greatness of potency and majesty, on the part of the venerable 
Sariputta, that had reached such power of attainment523, This 
Udàna (imam udānam): gave rise to this Udāna elucidating the 
reaching of the constant state524 on that same one's part. 
Herein5?5; 

Theonefor whom the heart, comparable to a rock, steadfast, does not 
quiver (yassa seliipamam cittam thitam nanupakampati): the one in 
whom the àsavas have been destroyed for whom the heart, 
comparable to a mountain made ofsolid rock, steadfast through 
that same reaching of mastery on account of the absence of all 
movement, does not quiver5?6, does not tremble, as a result of 

_any worldly dhamma whatsoever. "Being detached" and so on 
' Is next said in order to indicate the mode in which he fails to be 
shaken, together with reason(s)527 (therefor). Herein: 

Being detached where (things) enticing are concerned (virattam 
rajaniyesu): being detached (virattam), as a result of the ariyan 
path reckoned as fading away (viraga), where things enticing 
are concerned, where all things belonging to the triple world 
that constitute the root-cause of the arising of lust528 (raga) are 
concerned, meaning being one with lust completely??? extirpated 
where such is concerned. Where that susceptible of anger is 
concerned (kopaneyye): where all the bases of resentment inducing 
repulsion5% are concerned. Is not disturbed (na kuppati): is not 
blemished, does not become perturbed. Theone whose heart has 
been so developed (yass' evam bhavitam cittam): the aforementioned 
ariyapuggala [248] whose heart has been so developed (bhavitam) 
by means of that state bringing about the constant state in the 
manner stated. Whence will dukkha come to him (kuto tam dukkham 
essati): whence, from what creature, or alternatively from what 
formation, will dukkha come upon that utmost of individuals, 
meaning there is no dukkha for one of such a kind5?!, 

The exposition of the fourth sutta is concluded. 
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85. With the Naga 
In the fifth532: at Kosambi (Kosambiyam): in the city that had 
acquired the name of Kosambi on account of its having been 
built at the site that had been dwelt in by the rishi named 
Kusumba. In Ghosita's Resort (Ghositārāme): in the resort 
constructed by the wealthy merchant (named) Ghosita. The 
Lord was staying crowded in (Bhagavā ākiņņo viharati): the Lord was 
staying subjected to congestion. But how come there was 
congestion for the Lord, or else association533 ?—There was 
none, for no one is able to approach the Lord5*4 against his will. 
For the Lord Buddhas are hit upon with difficulty535, and those 
who, in themselves, remain untainted under all circumstances. 
But, on account of his being one seeking their well-being, he 
would, out of pity for beings, consent to the eight persons536 
approaching into his presence from time to time for the sake of 
their traversing the four floods537 in conformity with his (former 
Great) Vow of "(I), when released, will cause (them) to become 
released 538, whilst, stirred by his Great Compassion, he would, 
upon coming to know the proper time (therefor), of his own 
accord approach amidst (same), this being the customary 
practice for Buddhas—it being this that is implied, in the 
present instance, by his stay amidst (conditions that) crowded 
(him) in. Moreover, it was during the present instance that the 
Teacher gave his exhortation by way of "For enmities are never 
in this world placated through enmity" and so on (Dhp 5), after 
reciting the story5?9 of the Kosalan king Dīghīti?4 to the 
disputatious Kosambikan monks, on which day night gave way 
to daybreak with them still engaging in that dispute. On the 
second day, too, the Lord told thatsame story, on which day, too, 
night gave way to daybreak with them still engaging in that 
dispute. On the third day, too, the Lord told that same story, - 
after which a certain monk spoke thus to the Lord: “May the 
Lord, Lord, abide (viharatu) unconcerned?4, given over to542 
abiding in that bliss belonging to these seen conditions. We will 
learn543 from this quarrelling, disputation, divisiveness, 
contention" (Vin i 341). [249] The Teacher reasoned: *Of 
jaded heart, indeed, are these futile persons ! Itis not possible 
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right now for me to draw (such things) to their attention. And 
(since) there be here none capable of having (things) brought 
to their attention?4, what now if I were to live the life of the 
solitary wanderer ? In this way, these monks will desist from 
disputing”. Thus it was, after taking that residence in one and 
the same vihāra along with those monks who were the causers 
of that dispute to be a stay amidst (conditions that) crowded 
(him) in545, on account of the absence (therein) of anyone 
capable of being guided, as ell as his being approached by 
layfollowers and so on (as such a stay), that "And on that 
occasion, the Lord was staying crowded in" and so forth was said. 
Herein: 

Ill at ease (dukkham): not at ease, meaning under conditions 
that were not desirable on account of their not being pleasing 
to the heart, for which same reason he said “Am staying...not 
comfortable". Aloof (viipakattho): withdrawn546, at a distance. 
And, having reasoned in that manner, the Lord performed his 
bodily ablutions very early, wandered in Kosambi in search of 
alms and then, without consulting anyone, went alone, without 
a partner, and stayed at the root of an auspicious sala(-tree) in 
the jungle-thicket at Palileyyaka in the kingdom of Kosala, for 
which reason “Then the Lord (dressed) at a particular occasion 
during the morning...at the root of the auspicious sala(-tree) 
(in the Rakkhita jungle-thicket at Parileyyaka) ” was said. Herein: 

Himself (samam): by himself (sayam). Packed away (samsāmetvā): 
put away. Taking bowl and robe (pattactvaram adaya) is, in this 
connection, to be conveyed and also construed with the word 
sāmam (himself)547. His attendants (upatthake): without consulting 
those residents of the city of Kosambi who were his attendants, 
such as the wealthy merchant Ghosita and so on and, within the 
vihāra, his chief attendant, the venerable Ananda. With the 
Teacher thus gone548, five hundred monks said to the venerable 
Ananda “Friend Ananda, the Lord has gone off all on his own; 
we must follow him”, (following which the venerable Ananda) 
discouraged them saying “Friends, at such time as the Lord 
himself packs away his lodgings and then, taking bowl and robe, 
goes off without a partner, without consulting his attendants, 
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without giving notice to the order of monks, at those times it is 
the Lord’s disposition to wander as a solitary wanderer. The 
savaka has to practise that which conforms with the Teacher’s 
disposition—on such days, therefore, the Lord is not to be gone 
after”; nor did he go after him himself. Gradually®49 (anupubbena): 
in due course; whilst wandering on his travels to village and 
market town in succession, he went to the Bàlakalonakàra550 
Resort thinking he would first behold a monk living the life of 
the solitary wanderer, there talked to the elder Bhagu55! of the 
advantages where the life of the solitary wanderer is concerned 
not only for the entire afternoon and evening®52 but also 
throughout the three watches of the night, wandered in search 
ofalms the next day with him as hisrearward recluse (whereafter) 
he promptly dismissed him and then went to the Eastern 
Bamboo Deer Park553 thinking he would behold three 
gentlemen554 living a life of harmony, [250] talked to these, 
too555, for the entire night*56 of the advantages where a life of 
harmony is concerned (whereafter) he promptly dismissed 
these, too, reaching the village557 of Pārileyya all on his own. 
The residents of the village of Parileyya gave alms to the Lord 
after going out to meet him, built a leaf-hut for the Lord where 
there was, not far from the village of Parileyya, that known as the 
Rakkhita558 jungle-thicket, and then, begging “May the Lord 
reside here”, caused him to reside there. There was, moreover, 
one particular sāla-tree there that was charming, propitious559, 
being known as "The auspicious sala(-tree) "—the Lord stayed, 
dependent on that village, at the root of that tree in the vicinity 
of the leaf-hut in the jungle-thicket, for which reason "Stayed, at 
the root of the auspicious sāla(-tree) in the Rakkhita jungle- 
thicket at Párileyyaka" was said. Elephant-naga (hatthinago): great 
elephant5® who was the leader of the herd. By elephant calvesš61 - 
(hatthikalabhehi): by elephantcubs. By elephant kids ( hatthicchapehi): 
by young elephant cubs who were sucklings562, which are also 
called565 *Bhinkas564". Whose tips had been severed ( chinnaggani): 
he devouring only grass565 whose tips had been severed, all that 
remained, after it had been devoured by those566 elephants and 
so on as they went along ever before him, being similar to 
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stumps. Repeatedly tugged down (obhaggobhaggam): felled by that 
elephant-nāga by repeatedly breaking them off from high 
places. His branch-pickings (assa sakhabhangam): they devoured 
the branch-pickings that were that one's property. That was 
disturbed (avilàni): he drinking water that was disturbed, that had 
become mixed up with mud, on account of the fact that it had 
been churned up as they drank by those crossing over ahead of 
him. Out of the bathing-place (ogāhā): out of the crossing-point, 
ogahamalso being the (canonical) Palis67. His (assa): that of that 
elephant-naga. Rubbing up against (upanighamsantiyo): striking; 
yet even when being rubbed up against, he did not become 
angry, on account of his lofty nature, as a result of which they 
kept on rubbing him. From the herd (yūthā): from the elephant 
pack. Approached568 the Lord (yena Bhagava ten’ upasankami): it is 
said that as that elephant-naga entered that jungle-thicket fed 
up with life in the herd, he saw the Lord there, became 
quenched like one whose torment had been extinguished with 
A thousand pitchers and, with devotion in its heart569, then 
remained in the Lord’s presence, subsequent to which, making 
it his principal duty570, he rid of grass all about that auspicious 
sāla(-tree) and leaf-hut, and then swept it with branch-pickings; 
he would give to the Lord (water for) rinsing the mouth, would 
fetch water for bathing, would give him a tooth-pick, and 
present to the Teacher sweet fruits he had fetched from the 
forest, which the Teacher would then [251] consume, for which 
reason “There at whatever spot the Lord stayed, such spot that 
elephant-nāga rid of grass, and with its trunk5?! provided for the 
Lord water for drinking and water for washing" was said. He 
would fetch pieces of wood with his trunk, rub these together, 
kindle fire, set fire57? to the pieces of wood, heat lumps of rock 
amidst these, poke these about573 with small sticks, cast them 
into a (rock-)pool574 and, when he knew the water to be hot, 
would enter the Lord's presence and then remain there, when 
the Lord would then go there, realising that the elephant-naga 
wanted him to bathe, and perform the business of bathing, this 
same being the method also where water for drinking is 
concerned, except that he would approach when that had 
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become fully cooled, with reference to which *And with its trunk 
provided for the Lord95 water for drinking and water for 
washing" was said. Then (this reflection arose in the mind) of the Lord, 
who had gone into hiding (atha kho Bhagavato rahogatassa) andso on 
isan indication ofthe reviewing, on the part of both those great 
nagas, of the bliss576 of separation, this having the same meaning 
as already stated. 

Fathoming his oun seclusion (attano ca pavivekam viditvā): 
aware of his physical separation that had been acquired as a 
result of his not being crowded in by anyone, the other 
separations57 being, however, still found to exist for the Lord 
at all times. This Udāna (imam udānam): gave rise to this Udana 
elucidating the similarity of disposition as regards delight in 
seclusion on the part of himself and that elephant-nàga. Thisis, 
briefly, the meaning herein®’8: 

This heart of the elephant-nàga, of the one with tusks like poles, of 
the one with tusks similar to chariot-poles579, coincides, concurs, 
with the naga, with the heart of theBuddha-naga. Lest (it be asked) 
how it coincides—in that it delights alone in the grove, since, just as 
the Buddha-naga, in bolstering his separation after being 
horrified at his earlier stay amidst (conditions that) crowded 
(him) in thinking “I, formerly, stayed crowded in”, now delights580, 
takes delight, alone, without a partner, in the grove, in the forest, 
so, too, does this elephant-naga, in bolstering his separation 
after being horrified at his own stay formerly amidst (conditions) 
in which he had been crowded in by elephants and so on, now 
delight, take delight, alone, without companion, in the grove, in the 
forestē$1, therefore this one's heart coincides with the naga, meaning, 
assuming that it does coincide with his heart, that it is exactly 
similar (thereto) through its delight in being alone. 

The exposition of the fifth sutta is concluded. 


§6. Pindola 
[252] In the sixth: Pindolabharadvaja (Piņdolabhāradvājo): he582 
was (named) "Pindola'583 since it was in getting (ulamāno), in 
seeking out, almsfood (pindam) that he went forth. It is said it 
was upon seeing the order of monks’ great gain and respect that 
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he, as a brahmin whose possessions had withered away*84, 
renounced (the household life) and went forth for the sake of 
almsfood—taking a great turtle-shell as his bowl585, he would 
wander (in search of alms), drinking the rice-gruel, eating the 
meal and chomping on the cakes and (other) edibles, (each of 
which) filled that turtle-shell586. Then they informed the 
Teacher of his great appetite58", The Teacher refused to give 
him permission for a bag in which to carry that bowl, (so) he 
deposited the bowl, turning it upside down, under the bed; 
(and) in depositing it, he would deposit it by pushing it away 
from himself, (thereby) causing it to rub (against the ground), 
whilst in retrieving it, he would retrieve it by dragging it towards 
himself, (thereby also) causing it to rub (against the ground). 
As time went by, it became thoroughly worn away through 
(such) rubbing, such that it became one capable of holding588 
a mere nàáli-measure of boiled rice589, whereupon they informed 
the Teacher, when the Teacher gave him permission for a bag 
in which to carry the bowl. On a later occasion, the elder, whilst 
cultivating cultivation of the (five) faculties59°, became 
established in the topmost fruition of arahantship. Hence, 
being (named) “Pindola” since it was specifically91 for the sake 
of almsfood (pinda) that he formerly got about (ulati) and, 
moreover, “Bharadvaja” by way of gotra, he came to be called 
“Pindolabharadvaja” through the combination of both of these. 

A forest-type (@rannako): he was a “forest-type” (ürannako) 
since it was through rejecting village lodgings that he came to 
have a dwelling in the forest (àraririe), this being the name for 
one who continues his existence undertaking the limb of 
asceticism involving (existence as) a forest-type592. Likewise, 
"almsfood"595 ( pindapato) is the fall (pato) of lumps (pindanam) 
of food reckoned as alms (bhikkhà), meaning the falling down 
(nipatanam) into the bowl of (such) lumps (pindànam) given by 
others; one is an "almsfood-gatherer" (ttņdapātiko) since it is 
(such) almsfood (findapatam) that one gleans, that one seeks 
when approaching this and that family—or else one is an 
"almsfood-descender" (pindapat®%4) since it is one’s vow to 
descend595 (patitum), to wander, in search of (such) alms 
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(pindaya), the “almsfood-gatherer” ( pindapatiko) being that 

same "almsfood-descender". A dust-heap (rag-robe)596 
(pamsukülam) is like a dust heap (pamsukülam) in the sense of its 
being derived (therefrom), on account of the fact of its 
(constituent) rags (bamsünam) being situated on top of rubbish 
heaps and so on597; or else5% it is a dustheap (rag-robe) 
(pamsukülam) since, as with dust/a rag (pamsu),itisto avile state 
(kucchitabhāvam) that it gets (ulati)599, that it goes, the wearing 
of (such) a dust-heap (rag-robe) ( pamsukūlassa) being “dust- 
heap (rag-robing)" (pamsukülam)—since this6 is a habit (sīlam) 
of his, he is a “dust-heap (rag-rober)” ( pamsukiliko). The three 
robes reckoned as the sanghati-robe, upper-garment and inner- 
clothing form the triple-robe (ticīvaram), the wearing of (such) 
a triple-robe (ticīvaram) being “triple-robing” (tictvaram) —since 
this is a habit of his, he is a "triple-rober” (tecīvariko). The 
meaning of the words! “One wanting little” and so on is the 
same as that stated above®2, [253] One to talk on asceticism 
(dhutavādo): it603 is the person in whom the defilements have 
been shaken off (dhuta), or the state involving the shaking off 
(dhunanaka) of the defilements994, that is spoken of as the 
"ascetic" (dhuta). Herein there is to be understood this tetrad: 
"Ihere is the one who is ascetic who is not one to talk on 
asceticism; there is the one who is not ascetic (yet) who is one to 
talk on asceticism; there is the one whois neither ascetic nor one 
to talk on asceticism; (and) there is the one who is both ascetic 
and also one to talk on asceticism” (Vism 80605). As to these, the 
first is the one who proceeds undertaking the ascetic states606 
himself (yet) who does not cause another to undertake (similar) 
so as to become such himself9?7, whilst the second is the one who 
proceeds without®8 undertaking the ascetic states6 himself 
(yet) who causes another to undertake (same), the third the one 
in whom both are absent, whilst the fourth is the one in 
possession of both. And of such a kind was the venerable 
Piņdolabhāradvāja, for which reason “One to talk on asceticism” 
was said, for this is a designation by way of the sole remainder of 
individual parts taking the same form610, as with nāmarūpan611 
(name-and-form). One given over to higher consciousness (adhicittam 
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anuyutto): in this connection, they say®!2 that the heart’s ( ctttassa) 
state of higher consciousness (adhicittabhāvo) is to be understood 
either as that stemming from association with the eight 
attainments, or as that stemming from association with the 
attainment associated with the fruition of arahantship, but that 
in the present case it is consciousness associated with the 
fruition of arahantship. The concentration (experienced) in 
this and that attainmentis itself higher consciousness, but in the 
present case it is that concentration associated with the fruition 
of arahantship that is to be understood®!8, Some say, however, 
that it is consciousness associated with samatha and vipassana 
that is implied in the present case by “higher consciousness”, as 
it isin the Adhicittasutta®!4, viz. "These three signs, monks, are 
to be paid attention to from time to time by the monk given over 
to higher consciousness” (A i 256), (but) this is not correct. It 
is the former meaning alone that is to be accepted. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes this matter reckoned as the venerable Pindolabharadvaja’s 
being given over to higher consciousness that was successful in 
imparting®!5 all the accompaniments®!6 associated with that 
resolve, gave rise to this Udānaf!7 thus elucidating that being 
given over to higher consciousness constituted the carrying out 
of his Teaching®!8. Herein®!9; 

Non-blaming (aniipavado): non-blaming (anupavadanam, 
synonym) anyone by way of speech. Non-harming (anüpaghato). 
not causing harm to anyone by way of body. Where the Patimokkha 
is concerned (patimokkhe): in this connection, the meaning of the 
word “Patimokkha’” is that stated above®20 in divers ways—where 
that Patimokkhais concerned, that which hasas its characteristic 
mark non-transgression of the seven classes of offence?! being 
"restraint" (samvaro). Knowing moderation (mattannuta). [254] 
knowing the (right) measure by way of acceptance and 
partaking®2 (thereof). Peripheral lodging (pantan casayanāsanam): 
separate lodging (senāsanam, alternative grammatical form) 
devoid of any clashing (with others). And being occupied with 
higher consciousness (adhicitte ca àyogo9?5): (and) given over to 
meditation$?4 for the sake of attaining the eight attainments. 
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A further method$25: non-blaming (anūpavādo): the non- 
saying of an utterance stopping anyone; in this way he includes 


all that morality having to do with speech. Non-harming 


i 


(anūpaghāto): the non-performance of harm to anyone, of 
antagonising another, by way of body; in this way he includes all 
that morality having to do with body. Both of these are, 
moreover, of such a kind as to tacitly include the Buddhas' 
Teaching, to indicate which patimokkhe ca samvaré&® was said. 
The word ca (untranslated) is a mere particle, patimokkhe ca 
samvaro meaning non-blaming and non-harming that constitute 
the Patimokkha restraint. Or alternatively patimokkhe is the 
locative in a consequential (sense), viz. restraint (consequent) 
upon the Patimokkha that constitutes that upon which (that 
restraint) is dependent. But what is this ?—non-blaming, non- 
harming. For, at the time of higher ordination, morality 
associated with the Patimokkhais said to be undertaken without 
gualification627, whereafter restraint by way of the non- 
performance of blaming and harming on the part of the one 
established in that Patimokkha is spoken of as “non-blaming 
and non-harming”. Or else patimokkhe is the locative in (the 
sense of) the ablative6?8, as with "Its proximate cause of paying 
attention unmethodically (lies) in the heart’s disquiet629” (Vism 
469)—in this way non-blaming (and) non-harming are things 
to be effected through the Patimokkha, meaning simply that 
non-blaming (and) non-harming are included within the 
Patimokkha restraint. Moreover, by means of this “restraint”, 
there is inclusion of these four restraints, viz. restraint by 
mindfulness, restraint by knowledge, restraint by patience, 
restraint by energy, this restraint-tetrad being the effecting®50 of 
the Patimokkha631, Knowing moderation where a meal is concerned 
(mattannuta ca bhattasmim): knowing the (right) measure where 
food is concerned by way of seeking out, acceptance, partaking 
and getting rid69? (thereof). Peripheral lodging (pantan ca 
sayanasanam): separate lodging (senasanam, alternative 
grammatical form) at the root of a tree in the forest and so on 
favourable to meditation. And being occupied with higher 
consciousness (adhicitte ca ayogo). (and) being occupied with that 
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consciousness, that is in need of being effected, associated with 
the fruition of arahantship, that is reckoned as higher 
consciousness on account of its superseding (adhtkattā), on 
account of its being the utmost of, all (other types of) 
consciousness (cittànam), by way of cultivating®33 samatha and 
vipassana for the sake of accomplishing same. This is the 
Buddhas’ Teaching (etam Buddhāna sāsanam) means this non- 
blaming, non-harming, of another, [255] this Patimokkha 
restraint, this knowing moderation where seeking out and 
acceptance and so on (of a meal) is concerned, this living 
separately6%4, and this being given over to the aforementioned 
higher consciousness, is the Buddhas’ Teaching, exhortation, 
instruction®5, So it is the three trainings®6 that are to be 
understood as having been talked about by way of of this 
verse637, 
The exposition of the sixth sutta is concluded. 


S7. Sāriputta 
In the seventh there is nothing new. 

In the verse$38, for the higher-minded (adhicetaso): for the one 
possessing higher consciousness®39, meaning for the one 
endowed with consciousness associated with the fruition of 
arahantship superseding all (other types of) consciousness. For 
the diligent one (appamajjato): for the one not negligent (na 
pamajjato) for the one endowed with diligence, with persevering 
activity where blameless states are concerned699, being what is 
said. For the sage (munino): it®4! is knowledge that is spoken of as 
"sage-hood"64? (monam), on account of its (making one) 
sagacious (munanena) with respect to both worlds, viz. “Whoever 
is sagacious with respect to both worlds is thereby pronounced 
a ‘sage’ " (Dhp 269), or else®43 itis the one in whom the āsavas 
have been destroyed that is known as the "sage" (muni), on 
account of his being endowed with that knowledge reckoned as 
the insight® associated with the fruition of arahantship—for 
that sage. Whilst training in the roads to sage-hood (monapathesu®4 
sikkhato): whilst training in the roads, in the thirty-seven things 
that are constituents of enlightenment, tosage-hood™6 reckoned 
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as the knowledge associated with arahantship, or alternativelyin 
the three trainings. And this is said including that practice 
belonging to the stage previous (to path-attainment). For the 
arahant is one for whom (all) training is finished947—therefore 
the meaningis, in this connection, to be regarded as follows, viz. 
for the sage who, whilst so training$4$, has, as a result of that 
training, reached the status of sage649. And since this same be 
so, therefore the meaning of these three wordsis to be construed 
solely as follows, viz. for the higher-minded (who is such) by way of 
the (various types of) consciousness associated with the lower 
paths and their fruitions650, for the diligent one (who is such) by 
way of diligence with respect to practice associated with 
awakening to the four truths, for the sage (who is such) through 
being endowed with the knowledge associated with the {topmost} 
path®!. Or alternatively the words65? appamajjato sikkhatoare to 
be regarded as having a causal sense953, viz. for the higher 
minded (sage whose higher-mindedness) has diligence as its 
cause, has training as its cause. Griefs do not exist for such a one (sokā 
na bhavanti tādino): griefs, mental torments, that have as their 
basis separation from that which is desirable and so on, do not 
exist (honti, alternative grammatical form) within for the one of — 
such a kind (tādisassa), for the sage in whom the āsavas have 
been destroyed. Or®54 alternatively this, viz. for such a one 
(tādino): griefs do not exist for the sage of such a kind (evarüpassa) 
whois endowed with the characteristic ofbeing constant (tdi) ®5, 
[256] is the meaning in this connection. For the one at peace 
(upasantassa): for the one at peace through the absolute656 
pacification of lusts and so on. For the one at all times possessing 
mindfulness (sadā satimato): for the one permanently non-devoid 
of mindfulness through reaching fullness of mindfulness. And, 
in this connection, by means of this “for the higher-minded"657 - 
training in higher consciousness is to be understood, by way of 
this "for the diligent one" training in higher morality, by way of 
this "for the sage whilst training in the roads to sage-hood" 
training in higher insight—or alternatively by way of this “for 
the sage" trainingin higher insight (isto be understood), by way 
of this “whilst training in the roads to sage-hood"658 practice at 
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the stage previous to those supermundane trainings— (whilst) 
by way of "griefs do not exist" and so on (itis to be understood 
that) the benefit of complete fulfilment of the trainings is made 
manifest. 
The rest®59 is of exactly the same manner as already stated. 
The exposition of the seventh sutta is concluded. 


88. Sundari 

In the eighth: the meaning of the words commencing with 
"respected" has already been commented upon above660, Being 
unable to endure (asahamānā): being not able to endure (na 
sahamānā), meaning being envious of, “and unable to endure 
the respect for the order of monks" being the connection6!, 
Sundari (Sundari) was her962 name. It is said663 that she was, out 
ofallthefemale wanderersat that time, (the one most) excessively 
beautiful, being fair to behold, one to inspire serenity, (and) 
endowed with the highest lotus-like appearance$64, for which 
same reason she came to be known as Sundari665, And she was 
one whose youthfulness had not yet left her and one whose 
behaviour was beyond control; therefore it was the female 
wanderer Sundari that they despatched on their evil deed. 

For those wanderers belonging to other sects, whose own666 
gain and respect had been destroyed onwards from the arising 
of the Buddha, being carried away by envy’ upon seeing the 
lofty, unlimited gain and respect current for the Lord and the 
order of monks in the manner handed down above in the 
Exposition of the Akkosasutta668, joined forces and then 
consulted one another saying "We, onwards from the time of 
the arising of recluse Gotama, are perished, our gain and 
respect having been destroyed. No one knows even of our 
existence. On what basis does the world, utterly devoted to the 
recluse Gotama, present him with lofty respect and honour ?". 
One (of those) there said: "(Because of his having been) 
begotten in a clan of high-standing, (because of his having 
been) born into the unbroken lineage of Mahasammata669", a 
further one saying [257] "(Because of) the countless marvels 
that appeared for him at his birth®?0”, another “(Because) when 
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he was presented®7! to Kāladevala672 so that he mightsalute him, 
his feet twisted about and became established on his matted 
locks", a further one “(Because) when he was put down to sleep 
in the shade of the rose-apple (tree) at the time of the Ploughing 
Festival673, the shade of that rose-apple remained unchanged, 
even after midday had gone by®74”, another “(Because he is) 
excessively beautiful, being fair to behold, one to inspire serenity, 
on account of his excellence of physical form”, a further one 
“(Because) he was filled with shock upon seeing the (four) 
signs, reckoned as one who was decrepit, one who was sick, one 
who was dead and one who had gone forth, he (himself) went 
forth abandoning his impending$?5 reign as a cakkavatti”. In 
having thus proclaimed this and that reason for the Lord’s 
veneration®’6 as had been seen, as had been heard, by them, 
without (themselves) being aware of the Lord's (accumulation 
of the) necessary ingredients of merit (and knowledge$77), not 
shared by others, consolidated678 over time beyond measure, of 
his practice consisting of effacement, without compare, that 
had reached maximum perfection, and of his unsurpassed 
Buddha-majesty consisting of the excellence of his knowledge 
and of his abandoning and so on97, they wondered, not 
beholding any reason for any absence of veneration for the 
Lord, after seeking out (same), by what means they might give 
rise to an infamous reputation®80 for the recluse Gotama and 
cause such gain and respect to perish. One amongst them, 
having a sharp mind®®!, spoke thus: “Look here, there are in this 
world of beings (satta) no beings (sattā) such as are not attached 
(asatia) 682 to the bliss associated with womankind; and this 
recluse Gotama is excessively beautiful, a deva's equal, tender; 
he should succumb to attachment (sajjeya) upon gaining 
womankind with a beauty equal to his own. Moreover, even if 
he should not succumb to attachment, he would nonetheless 
become one whom folk would treat as suspect—well then, let us 
despatch the female wanderer Sundari in such a manner thatan 
infamous reputation*% for the recluse Gotama be caused to 
spread across the earth". Upon hearing this, the rest, having all 
become singularly disposed saying "This6%4 has been well thought 
out by you; for when such be done, the recluse Gotama, 
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troubled by that infamous reputation®5, will be unable to raise 
his head whether he run off this way or that”, went into the 
presence of Sundari so as to despatch her in that manner. Upon 
seeing them, she said “Why are you come collectively ?”. Those 
wanderers belonging to (other) sects then seated themselves at 
a concealed spot686 on the fringe of their resort$87 without 
addressing her. She went there and then, upon failing to gain 
any reply when repeatedly addressing them, (asked) “Have I 
offended$88 you ? Why doyou give me noreply ?”. "Then why$89 
[258] do you look on with indifference when we are being 
antagonisedt% ?", "Who is antagonising you ?" After she had 
said “What is it possible for me to do in this connection ?" after 
they had said “But do you not behold the recluse Gotama 
roaming about antagonising us, turning us into those for whom 
gain and respect are destroyed ?", they said "Well, in that case, 
you should constantly go into the vicinity of Jeta's Grove and 
then speak to the people in such and such a way". And she 
complied by saying "Very well", for which reason "Then those 
wanderers belonging to other sects, being unable to endure the 
respect for the Lord" and so on was said. Herein: 

Can you manage (ussahasi): are you able. A favour for (attham): 
that which is to the well-being of, or some duty on behalf of®91, 
What can I: kyaham-kim aham (resolution of compound). Since 
those wanderers belonging to (other) sects, although being no 
relatives of hers, said “Can you, sister, manage to perform a 
favour for your relatives ?”, acting as though they were relatives 
of hers so as to include her merely on account of their connection 
as wanderers, she therefore, being like a doe whose leg had 
become snared by a creeper$2?, said “My (whole) life, even, is 
sacrificed in favour of my relatives”. Well, in that case (tena hi): 
after saying “Since you state that ‘My (whole) life, even, is 
sacrificed in favour of you’, and since you, being stationed in 
(life’s) first stage, are excessively beautiful and attained to the 
highest gracefulness, therefore you should act in such a manner 
that there will arise, on the basis of you, an infamous reputation 
for the recluse Gotama”, they despatched her saying “You 
should constantly go to Jeta’s Grove”. 
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That foolish child, moreover, as if$93 desiring to play a game 
involving strings of flowers on a strip of saw-teeth694, or as if 
tugging a quick-tempered elephant, sexually excited and in 
rut$95, by its trunk, or as if seizing Death by the forehead, would, 
upon being asked (each time) where she was going, as she went 
along headed towards Jeta's Grove in compliance with the 
bidding of those wanderers belonging to (other) sects, taking 
garlands, scents, ointments, betel, and mouth-wash696 at the 
time when people were (re-) entering the city after having heard 
a Dhamma-teaching from the Teacher, say: "Into the presence 
of the recluse Gotama, for I am to reside together with him in 
one and the same fragrant hut", and then reside (for the night) 
in a certain resort used by wanderers belonging to (other) sects; 
and, when asked where she had been, as she was going along 
very early (on each of the days following) headed towards the 
city after descending onto the path to Jeta's Grove, [259] would 
say: "I am come after having resided together with the recluse 
Gotama in one and the same fragrant hut causing him carnal 
delight with depraved sex697”, for which reason “The female 
wanderer Sundari gave her consentto those wanderers belonging 
to other sects998 saying ‘So be it, my worthy ones’ and constantly 
went to Jeta’s Grove” was said. Then, with the passing of a few 
days, those wanderers belonging to (other) sects gave some 
kahapanas to some debauched individuals saying “Go, murder 
Sundari, lay out®9 (her body) in between the (withered) garlands 
and (other) rubbish not far from the fragrant hut of the recluse 
Gotama, and then come”. They acted accordingly, whereupon 
those wanderers belonging to (other) sects caused a tumult 
saying “We cannot behold Sundari”, informed the king and, 
upon being addressed” by the king saying “But where do you 
surmise (she might be) ?”, said "These days?! she resides in - 
Jeta's Grove; we do not knowwhatis happening to her there702”, 
(Thus) permitted by the king, saying “Well, in that case, go 
check for her there”, they took their own supporters?05, went to 
Jeta's Grove, scraped aside7** the (withered) garlands and 
(other) rubbish acting as though they were checking for her, 
put her body on a couch, and then, having had it be taken into 
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the city, informed the king saying "The sāvakas of the recluse 
Gotama have murdered Sundari, thinking "We must conceal 
the evil deed done by the Teacher', and then laid her out in 
between the (withered) garlands and (other) rubbish". The 
king, moreover, without examining (the matter) at all, said 
“Well, in that case, go tour the city". Havingroamed aboutin the 
city streets saying "Behold the deed of the recluses who are 
followers of the Sakyans’ Son” and so on, they went? once 
more to the door to the king's dwelling. The king had the body 
of Sundari put onto a scaffold in the carrion-cemetery and then 
had it guarded706, The residents of Savatthi, with the exception 
of those who were ariyasavakas, for the most part said “Behold 
the deed of the recluses who are followers of the Sakyans' Son" 
and so on and then roamed about insulting monks both inside 
the city and outside the city, for which reason "When those 
wanderers belonging to other sects became aware that (the 
female wanderer) Sundari had been clearly seen" and so on was 
said. Herein: 

Became aware (annimsu) knew. Had been clearly seen : 
vodittha-vyapadittha/0? (alternative grammatical form708), had 
been distinctly (visesato) seen (dittha) to be going to, and 
coming from, Jeta's Grove, meaning had been abundantly 
seen’, Ina hole in the moat (parikhākūpe): [260] in a cavity in the 
oblong pond?!0, Theonewho, great king, be Sundari (ya sa mahārāja 
Sundari): great king, the one who in this city be the female 
wanderer well known7!!, famous, as “Sundari” on account the 
beautifulness of her appearance. She, who to us, be not seen (sā no 
na dissati): she, who to us be, like the eye, or like life (itself), 
something to be held dear, be not presently seen. Just as it had 
been laid out (yathanikkhittam): just as it had been deposited by 
them, in that they ordered those men (so to do), in between the 
(withered) garlands and (other) rubbish. Yathānikhātam (just 
as it had been buried) is also a reading, meaning after the 
manner in which it had been buried in the earth. From highway? 
to highway (rathiyāya rathiyam): from street to street; for a street 
(vithi715) is a highway (raccha) constituting a thoroughfare7!4, 
To cross-roads (singhatakam): to triple-forked highway715. Shameless 
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(alajjino): without shame, meaning those in whom a horror of 
evil is absent?16, Those of poor morality (dussila): those lacking 
morality. Evil-natured (papadhamma): those whose intrinsic nature 
is that of being despicable, of base conduct. Those telling lies 
(musāvādino): those telling lies (musāvādino) on account of the 
fact that, (despite) being those of poor morality, they state 
(vaditàya) that which is to the contrary?!?, saying “Those 
possessing morality are we". Pseudo-Brahmacārins (abrahmacārino): 
those not practising that which is best on account of their 
indulgence in sexual intercourse7!8—it was in showing their 
hostility that they spoke saying “For these are known to (claim 
to be)”719. Dhammacarins (Dhammacarino): those practising 
states that are skilled720, Samacārins (Samacürino): those who are 
Samacàrins??! where deeds of body and so on are concerned. 
Lovely-natured (kalyanadhamma): those whose intrinsic nature is 
that of being beautiful, “are known to claim to be" (patijanissanti 
nama) being the connection. For patijānissanti (claim to be) is, 
inthis connection, an expressionin thefuture tense, on account 
of its link with the word nama (are known to)722, Recluseship 
(sāmarītam): recluse-status, state of being those for whom evil 
has been stilled (samitapapata/?3). Brahminhood (brahmaīiam): 
pre-eminence?24, state of being those for whom evil has been 
ousted725, Whence (kuto): by reason of what. Has departed 
(apagaia): has gone away, has completely fallen away726, A man’s 
duty (purisakiccam): they spoke with reference to indulgence in 
sexual intercourse. | 

The monks then informed the Lord of the incident. The 
Teacher, having said "Therefore, monks, you, too, should 
reprove those people with this verse", then uttered the verse 
“The one who speaks of what did not take place" (and so on), 
with reference to which “Then a good many (monks)...‘being 
those of Manu's breed who are of base deeds, (after passing on,) 
later on (become the same)' " was said. Herein: 

This sound, monks, will not exist for long (n' eso bhikkhave saddo 
ciram bhavissati): the Teacher, upon coming to know via his 
omniscience the outcome ofthatinfamousreputation??7, spoke 
(thus) causing the monks to comprehend (same). In the 
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verse?28: the one who speaks of what did not take place (abhūtavādī): 
the one accusing some other with what did not take place, with 
what is fictitious729, by telling lies (about him) without seeing 
any fault whatsoever in that other. Or the one who, though having 
done (yo và pi katvā): or the one who, on the contrary, having 
done an evil deed, states "It was not I who did this". After passing 
on, become the same (pecca sama bhavanti): both of these folk, after 
going from here to the next world, [261] through ending up in 
hell?%, become the same by way of destiny. For although that 
same destiny of theirs be determinate, the lifespan (there) is 
nonetheless indeterminate?31, for after doing abundant evil 
one is roasted??? in hell for a long time, (whereas) after doing 
limited (evil) one is roasted only for a trifling (period of) time. 
But since the deed of both of these is equally despicable, 
therefore "Being those of Manu's breed who are of base 
deeds...later on733” was said, the connection of this word parattha 
, (later on) being, moreover?4, with the earlier word pecca (after 
! passing on), meaning those who are of base deeds pecca parattha 
(after passing on, later on), after going from here, in the next 
world become the same. Having learnt by heart (panyapunitva): 
having picked up. Lack responsibility (akārakāī35): are not 
responsible (na kārakā) for this offence. This was not done by them 
(na-y-imehi katam): it is said that the following occurred to them, 
viz. “This evil deed, which those wanderers belonging to other 
sects toured the entire city proclaiming, was surely not done by 
these recluses who are followers of the Sakyans’ Son, since these, 
when being accused thus by us with discourteous, harsh speech, 
exhibit no perturbation whatsoever, nor do they relinquish 
their tolerance and humility—on the contrary, they as a whole 
simply make imprecations, stating solely that which is Dhamma, 
saying ‘The one who speaks of what did not take place...goes to 
hell’. Theserecluseswho are followers of the Sakyans’ Son make 
imprecations, speak as if actualizing?36 (same), upon us as we 
make accusations withoutsubstantiating them”. Or alternatively, 
they makeimprecationsstating "Or the one who, though having 
done (so), states ‘I did not doit’ ", meaning these place a curse 
on us so as to awaken us to their own lack of responsibility 
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(therein). For, as a result of that verse proclaimed by the Lord, 
diffidence befell those people, immediately upon hearing same, 
due to his Buddha-majesty; the shock arose to the effect that 
such had not seen by them at first hand, that things had indeed 
been different to the manner in which they come to hear of 
them and that those wanderers belonging to other sects were 
those desiring that which was to the disadvantage, those desiring 
that which was to the detriment, of those (who were followers of 
the Sakyans’ Son) and that such ought not therefore to be stated 
by them concerning them, since hard to know were such 
recluses?37, whereupon they henceforth desisted therefrom. 
The king?38, moreover, charged his men with the purpose of 
finding out those by whom Sundari had been murdered. Now 
at that time those debauched individuals had become engaged 
in dispute with one another whilst drinking liquor?39 with those 
kahāpaņas. For one amongst them said to some other?40 
"Having murdered Sundari with a single blow and cast her in 
between the (withered) garlands and (other) rubbish, you now 
drink liquor with the kahāpaņas acquired therefrom ?—Get 
serious?4! |" Upon hearing this, the king's men seized those 
debauched individuals and presented them before the king. 
[262] The king asked those debauched individuals *Was she 
murdered by you ?" "Yes, your majesty". "Who had her be 
murdered ?" “Those wanderers belonging to other sects, your 
majesty". The king having sent for those wanderers belonging 
to (other) sects, and forced them to acknowledge? the fact, 
saying "Itwas we who had this Sundari be murdered, desiring to 
heap dispraise on the recluse Gotama; it was neither the fault of 
Gotama nor of Gotama's savakas—it was solely our fault", then 
ordered them to tour the city stating such. They acted 
accordingly. The people believed them utterly. They booed743 
those wanderers belonging to (other) sects, those wanderers 
belonging to (other) sects attaining the punishment for 
homicide. Thence onwards the respect and honour for the 
Buddha and the order of monks became all the more great. The 
monks, whose hearts had become filled with marvel at the 
unprecedented (nature of the fact)744, approached the Lord 
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and made their joy known”, for which reason "Then a good 
many monks... (For) disappeared, Lord, has that”46 sound” was 
said. 

But why did the Lord not inform the monks that that was the 
deed of those wanderers belonging to (other) sects? Firstly, 
since there was no point in informing those (amongst them) 
who were ariyans, whilst as regards those who were puthujjanas, 
he did not inform these (either) since it would have conduced 
to the long-term detriment and dukkha of those who failed to 
believe him’4”. And, furthermore, this is not the customary 
practice for Buddhas748, that is to say, relating an item of such 
a kind that has yet to happen. For the Lord explains the 
corruptions-faction without naming names?4, whilst the Lord 
sits looking on with indifference at an accusation, and that 
attributable thereto, realising that it is not possible to reverse a 
deed that has begun to seize its opportunity. For this is said”: 


j “Neither in the air, nor in mid-ocean, nor if one should enter a 
cleft in the mountains, is there known that region of the earth, 
wherein stationed one might escape one’s evil deed” (Dhp 127). 


Fathoming this matter (etam attham viditvā): fathoming in all its 
aspects this matter, viz. that, even when an ill-spoken utterance?5! 
has been setin motion byfoolish folk with the power of mortally 
wounding him?*?, there is indeed no failure of endurance on 
the part of the resolute one endowed with the power of tolerance. 
To this Udana (imam udanam): gave rise to this Udāna explaining 
the power of tolerantly putting up with things. Herein: 

Folk who are uncontrolled goad (others) with speech as is the battle- 
gone elephant with arrows (tudanti vācāya!53 jana asaūniatā?54 sarehi 
sangamagatam va kunjaram): [263] foolish folk who are uncontrolled, 
undisciplined, due to an absence of anyrestraint whatsoever out 
of such restraints as that of body and so on, goad, pierce, (others) 
with swords in the form of speech as is the battle-gone, the war-gone, 
elephant, as might the opposing forces the elephant-naga, with 
arrows, with missiles?55, this being their own nature. The monk of 
unblemished heart should, upon hearing it, put up with harsh speech 
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uttered (sutvāna vakyam pharusam udīritam adhivāsaye bhikkhu 
adutthacitto): moreover, the monk (bhikkhu), who is one whose 
nature is that of seeing the fear (bhayam ikkhana!56) associated 
with samsāra, realising this to be samsāra's own nature, having 
become, even slightly, of unblemished heart as he recollects my 
exhortation involving the Simile of the Saw?5? (M i 129) whilst 
unravelling that which has not taken place from that which has 
taken place?58, should, (upon hearing it), put up with that harsh 
speech, utterance, uttered, proclaimed, set in motion with the 
power of delivering a mortal blow?59, by those foolish folk, 
meaning he should tolerate it by tolerantly putting up with it. 

Lest it should be asked, in this connection, “But what was 
that deed whereby the Teacher, as one who had heaped up 
extensive ingredients of merit with due care over time beyond 
measure, (nonetheless) encountered such a cruel accusation 
concerning that which had not taken place ?", there is said (the 
following)—this same Lord, as the debauched individual named 
Munāli76 in a past birth when still the Bodhisatta, roamed about 
serving evil folk, with unmethodical attention in abundance. 
One day, he beheld the Paccekasambuddha named Surabhi 
covering himself with a robe in order to enter the city in search 
of alms. And on that occasion, a certain woman went along not 
far761 from him. That debauched individual accused him saying 
“A pseudo-Brahmacārin is this recluse !". After having been 
roasted in hell for many (hundreds of)762 thousands of years for 
that deed, he now, even though he had (in the meantime) 
become a Buddha, encountered, as the residual ripening of that 
same deed, that accusation concerning that which had not 
taken place?65 through the agency of Sundari. And, as with this 
(present case), so were the (other) dukkhas that were 
encountered ’64 in the form of accusations and so on against the 
Lord on the part of women who were trouble-makers?65, such as 
Cincamāņavikā”66 and so forth, all the residual ripenings of 
(one or another) deed done previously, which (same) are (also) 
spoken of767 as ‘karmic remnants' 768, For in the Apadāna”8 this 
is said: 
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[A] “On the delightful slab of rock, within the proximity of Lake 
Anotatta, ablaze with divers jewels, (lying) deep inside a diversely 
fragrant jungle, the Leader of the World, seated there ringed?” 
by a great order of monks, explained his own previous deeds, 
saying: 

‘Hear, monks, from me of which deed, performed by me, 


(the result of) whose karmic remnant is (now) ripening even 
within Buddhahood771: 


[B] [264] As the debauched individual named Munali77?, I, 
previously, in some other birth773, accused the flawless 
Paccekabuddha Surabhi. 

Through the ripening of that deed I long” ran on in hell; 
I experienced7?5 painful776 sensation for many?" thousands of 
years. 

Through that deed's residue there is now, in this last 


becoming, acquired by me this accusation through the agency 
of Sundarika778 (Ap-a 119f). 


[C] Of an all-eclipsing Buddha779 there was a savaka named 
Nanda; after accusing him7® was there by me long running on 
in hell. 

For ten thousand years I long ran on in hell; upon reaching 
the human frame 1781 acquired abundant accusation. 

Through that deed's residue Cincamaànavikà accused?8? 
me7$83 with what did not take place in front?84 of a body of folk785 
(Ap-a 115-119). 


[D] A brahmin versed in Sruti was I, respected and worshipped; 
in the Great Grove I had five hundred brahmin youths repeat?86 
the mantras. 

There did there come??? a rishi, terrific788, one in possession 
of the five abhinnàs, one of great potency’®9; and7%, upon 
seeing that one come, that innocent one I accused, 

Whereupon I said to my students “One indulging in sense- 
desires is this rishi”; and, even as I spoke79!, the brahmin youths 
approved, | 
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After which those brahmin youths, as they were begging 
alms7% in this and that clan”93, all said to the people, “One 
indulging in sense-desires is this rishi”. 

Through the ripening of that deed these five hundred 
monks?% have all acquired this accusation through the agency 
of Sundarikā (Ap-a 121). 


[E] Previously, with wealth as the cause, a brother by a different 
mother? I killed796; I hurled him into a place where the going 
is difficult amidst the mountains??? and crushed him with a 
stone. 

Through the ripening of that deed Devadatta cast a stone; 
(landing) on my foot, a splinter from that rock crushed my big 
toe798 (Ap-a 121f). 


[F] Before, upon seeing a Paccekabuddha on the path as I was 
playing, as a child, on the highway, I cast% a splinter. 

[265] Through the ripening of that deed was it that now, in 
this last becoming, Devadatta engaged assassins80 with the aim 
of murdering&0! me802 (Ap-a 122f). 


[G] Before, when I was mounted on an elephant, the utmost 
Paccekamuni, who was roaming about80$ in search of alms, I 
with my elephant assailed. 

Through the ripening of that deed it was that in Giribbaja804, 
that most excellent of fortified cities805, the careering$06, fierce 
elephant Nāļāgirī came upto me807 (Ap-a 123f). 


[H] A king was I who on foot8 killed men8% with a sword; 
through the ripening of that deed I was roasted810 severely in 
hell. 

As a result of the rest of that deed, he now8!! has ruined the 
entire skin of my foot8!2, for karma does not perish813 (Ap-a 
124). 


[I] I was8!4 the child of a fisherman in a village815 of fishermen; 
upon seeing the small fish slaint!6, I gave birth8!7 to a state of 
euphoria®18, 
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Through the ripening of that deed$19 I have (throughout) 
had820 headache, whilst all the Sakyans got killed8?! (harinimsu) 
at the time that Vidüdabha$82 thrashed (hani) them (Ap-a 125). 


[J] The savakas in the Word8?5 of (the Buddha) Phussa I abused, 
saying “May you devour, may you eat8?4, barley; may you not eat 
rice825 |”, 

Through the ripening of that deed for three months barley 
was devoured at such time as826 I, invited by the brahmin327, 
resided at Veranja828 (Ap-a 126). 


[K] When the fighting contest was in progress, the Mallas' 
son829 I foiled$%; through the ripening of that deed I have 
(throughout) had backache83! (Ap-a 126). 


[L] When I was83? a doctor, I purged the son of a wealthy 
merchant through the ripening of that deed there is833 (now) 
this diarrhoea of mine8% (Ap-a 127). 


[M] To the Sugata Kassapa$55 I, Jotipála836, at that time said 
"How could there be enlightenment for a bald-headed one, 
enlightenment being supremely hard to attain ?" 

Through the ripening of that deed, I practised?37 for six 
years abundant austerities at Uruvela, but failed thereby to 
reach enlightenment. 

[266] (Whereupon I thought) “Via this path I have not838 
reached the utmost enlightenment; I must be seeking (same) 
via a bad path839, being obstructed84 by a previous deed. 

(Itis when) I have become one for whom meritorious and 
evil (deeds) are completely destroyed, one forwhom all torments 
have been averted, (that I), grief-free, rid of despair, rid of 
asavas, will attain nibbāna” ' (Ap-a 114f). 


[N] So did the Conqueror, by whom the power of all the 
abhinnas had been reached, explain (such things) in front of 


the order of monks at the great lake of Anotatta?41” (Ap i 299f). 


The exposition of the eighth sutta is concluded. 
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89. Upasena Vangantaputta 

In the ninth: of Upasena (Upasenassa): in this connection 
"Upasena" is that elder's name; but they also referred to him842 
as "Vangantaputta" on account of the fact that he was the son 
(puttatta) of a Vanganta brahmin?4, For this elder844 was the 
younger brother of the venerable Sariputta—he went forth in 
the Teaching and then, as one of (only) two years' standing 
following higher ordination (at the time) when the items of the 
training had yet to be laid down845, became a preceptor®4, 
granted the higher ordination to some monk and then went 
together with him in attendance upon the Lord; but with his 
heart shocked as though he were a thoroughbred struck with 
the whip, upon being scolded with “Too rash are you, you 
futile person; you are bent on extravagance, that is to say, in 
forming a group$4?" (Vin i 59) after the manner handed down 
in the Khandhaka, after he had been questioned by the Lord 
about that co-resident status of his with that monk, he became 
filled with endeavour thinking “Even though I am now scolded 
by the Lord on the basis of an assembly, I may yet, still on the 
basis of an assembly, become one worthy of applause84" and, 
having initiated vipassana as he proceeded to undertake all the 
ascetic statest50, he not long afterwards became one who 
possessed (all) six abhinnàs, one who had reached the (four) 
discriminations, and one of the great ones in whom the āsavas 
had been destroyed®5!, whereupon, having made his own pupils 
themselvesupholders of the limbs of asceticism, he approached 
the Lord together with them, received applause from®52 the 
Lord by way of his assembly, viz. “One to inspire serenity indeed 
is this assembly of yours, Upasena" (Miln 360) after the manner 
of that handed down concerning that item of the training 
involving a spread855, and became a member amidst the eighty - 
great savakas, being accorded a chief place by way of "This one 
is chief, monks, of my savaka monks who are those thoroughly 
inspiring serenity, that is to say, Upasena Vangantaputta" (A i 
24). 

[267] One day, upon getting back from his almsround 
following the midday meal, he took water from a water-potwhen 
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his inmates had gone to their several daytime places, rinsed his 
feet, cooled his limbs, spread out a piece of hide and then, 
seated at his own daytime place during the day’s rest, adverted 
to his own special qualities. These presented themselves to him, 
like a never-ending hail of arrows®54, in their countless hundreds, 
in their countless thousands. He then directed his attention 
towards the Lord’s special qualities, wondering “If there be to 
this extent these special qualities ofsuch a form for me being but 
a sāvaka, of what kind are the special qualities of my Teacher ?", 
(whereupon) these presented themselves to him855, in a manner 
conforming with the power of his knowledge, in their countless 
thousands of kotis. Then having recollected, in a manner 
conforming with the way in which these had appeared to him, 
the special qualities of the Teacher by way of “Such is the 
morality of my Teacher, such his nature856, such his insight, 
such his liberation89?" and so on and by way of "Hence, too, is he 

jthe Lord, the Arahant, the Perfectly Self-Enlightened One” and 
so forth, he thereafter recollected the special qualities of the 
Dhamma byway of "Well proclaimed" and so on and those of the 
Ariyasangha by way of "Well conducted (suppatipanno858)” and 
so forth®59—so did that great elder, delighted in heart8®, 
jubilant, at the special qualities of the Three Jewels that had 
appeared to him in countless different modes remain seated 
experiencing lofty joy and euphoria, in order to indicate which 
fact "Of the venerable Upasena Vangantaputta who had gone 
into hiding" and so on was said. Herein: 

Who had gone into hidingš61 : rahogatassa-rahasi gatassa 
(resolution of compound). Who was in seclusion (patisallīnassa ; 
who was solitary. There so arose this reflection in the mind {evam cetaso 
panvittako udapadi): there so arose (uppajji) this thought, of the 
mode on the point of being spoken of, in the mind (aīittassa). 
These are truly gains for me (labhà vata me): these complete 
attainments, such as that of the human state, (that of my arising 
at a time) when a Buddha has arisen, and that of faith and so 
on—these are, truly amazingly®®, gains for me. Truly is this well- 
gained by me (suladdham vata me): and this8® going forth and 
higher ordination in the Lord's Teaching and thissitting round 
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paying homage to the Three Jewels and so forth acquired by 
me—truly amazingly is this well gained by me (sutthu laddham, 
resolution of compound). He states the reason for this by way 
of "In that this Teacher of mine" and so on. Herein: 

He is the "Teacher"864 (Satthā) since he instructs beings 
(satte anusdsatt) , as is warranted, by way of that which pertains to 
these seen conditions or by way of that which pertains to the 
next world or by way of that which pertains to the ultimate 
goal565, He is the “Lord” (Bhagava) for such reasons as his 
possession of that which is fortunate and so on 
(bhagyavantatàdihi)869, He is the “Arahant”867 (araham) on 
account of his keeping himself aloof (ārakattā) from the 
defilements, on account of the fact that his enemies (arinam) in 
t.e form of the defilements have been slain (katattā) by him or 
else on account ofthe fact that the spokes (arānam) ofthe wheel 
of samsara have been destroyed (hatattā) by him$68, on account 
of his worthiness (arahattā) of the supports®® and so on, (and) 
on account of an absence of secrecy (rahābhāvā) where the 
performance of that which is evil is concerned. [268] He is the 
“Perfectly Self-Enlightened One”870 (Sammāsambuddho) on 
account of its being to all dhammas that he has perfectly 
(sammā) and8?! by himself (sāmam) become enlightened 
(buddhattā)—this is, in this connection, (merely a) brief 
(account); the details can, however, be got from the description 
of the "Recollection of the Buddha” in the Visuddhimagga 
(Vism 198ff). Well proclaimed: svākkhāte=sutthu akkhāte (resolution 
of compound), which when proclaimed (bhdsité&72) provides 
certain exiting873. In this Dhamma and Discipline (Dhammavinaye): 
in this Word874, for this875 is called the “Dhamma and Discipline" 
(Dhammavinayo) on account of its upholding (dhàranena) those 
practising as instructed (therein) from falling into the dukkha 
of samsāra and on account of its guidance876 ( vinayanena) 
where the defilements of lust and so on are concerned877, Fellow 
Brahmacārins$78 (sabrahmacārino879): they were “fellow 
Brahmacārins” (sabrahmacārino) since it was in similarity with 
him (samānax880) that they followed (caranti), that they practised, 
the Lord’s Teaching, the ariyan path88!, that is reckoned as 
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“holy” (brahmam) in the sense of being best. Those possessing 
morality (silavanto): those possessing morality by way of that 
morality associated with the paths and that morality associated 
with their fruitions®82, Ofa lovely nature (kalyanadhamma): they 
were those “of a lovely nature" (kalyanadhamma) since lovely 
(kalyāņā), beautiful, states (dhamma), such as concentration, 
insight, liberation, and the knowledge and vision of liberation 
and so on, were theirs—by this means he indicates the Sangha's 
good conduct (suppatipattiņš83). And I am one who has brought 
things to fulfilment where the moralities are concerned (silesu c’ amhi 
panpürakàn). he states that since going forth, he too, has 
resided, as one neither talking temporal talk nor preoccupied 
with body884 and that, moreover, in fulfilling, too, that morality 
that is fourfold by way of the Patimokkha restraint and so on, by 
rendering it unbroken885, uninterrupted, unmarred, unmottled, 
freed from slavery®®6, a thing to be applauded by the intelligent8®’, 
unassailable®88, he has brought himself to the ariyan path 
itself—by this means he elucidates successful attainment of the 
lower pair of fruitions to be his, for8®9 the sotapanna and once- 
returner are those who have brought things to fulfilment where 
the moralities are concerned. And I am well-concentrated, of one- 
pointed mind (susamāhito8% c’ amhi ekaggacitto): and I am totally 
concentrated by way of concentration that admits of division 
into access and absorption, am of non-distracted mind—in this 
way he elucidates, by means of this statement as to his having 
brought things to fulfilment where concentration is concerned, 
successful attainment of the third fruition to be his, for non- 
returners are those who have brought things to fulfilment891 
where concentration is concerned. And I am an arahant, one in 
whom the āsavas have been destroyed (arahā c' amhi khīņāsavo): and, 
on account of the fact of the āsavas of sense-desires and so on 
having been completely destroyed, Iam one in whom the āsavas 
have been destroyed, due solely to which, being one in whom 
the fetter of becoming®% has been completely destroyed, I am, 
due to the fact of being chief in this world together with its devas 
of those worthy of merit-offerings, an arahant893—by this means 
he indicates his having done all that was to be done894, And Iam 


~~. 
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one of great potency, one of great majesty (mahiddhiko c’ amhi 
mahānubhāvo): and, on account of the fact of being endowed 
with great mastery where those potencies involving resolving 
and physical transformations and so on are concerned, I am 
(asm95, alternative grammatical form) one of great potency, 
[269] through the successful attainment of lofty majesty in the 
form of meritand (lofty) majestyin theform of special qualities896, 
one of great majesty—by this means he elucidates the link with 
the mundane abhinnas and that with the attainments in the 
form of the nine progressive abidings8?7 to be his. For, on 
account their mastery where the abhinnas are concerned, the 
ariyans are, through their accomplishment of things in the way 
they desire them to be898, of great potency whilst, on account of 
their continuities having been cleansed through their prior 
attainment of the potential8% and through the attainments in 
the form of the various abidings, of great majesty. Auspicious for 
me is living (bhaddakam me jivitam): as long as this body of mine 
who am endowed with the special qualities of morality and so on 
of such a sort? continues to exist, for so long will the well-being 
and happiness of beings itself increase, whilst living is also 
auspicious, beautiful, for me, on account of my being a merit- 
field. Dying auspicious (bhaddakam maranam): he elucidates his 
constant state with respect to both cases saying “If, on the other 
hand, this khandha-pentad were to become extinguished 
(nibbàyati) either today! or at this very moment even, like a fire 
through want of fuel, that non-relinking dying, reckoned as 
parinibbana, would also be auspicious for me”. $0902 did that 
great elder, experiencing lofty euphoria%3 on account of a 
preponderance of unabandoned impressions giving rise to 
euphoria and elation%4, reflect by way of veneration for 
Dhamma, by way of experiencing Dhamma’s drink of joy96, 
Upon coming to know of this through his omniscience whilst 
still seated in his fragrant hut, the Teacher gave rise to this 
Udana explaining his constantstate where living and dying were 
concerned, for which reason "Then the Lord...gave rise (atthat 
time) to this Udàna" was said. Herein: 

Whom living does not torment (yam jivitam na tapati): the person 
in whom the àsavas have been destroyed whom living does not 


ai 
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torment, does not afflict, on account of the complete absence of 
any occurrence?" of the khandhas in the future98—or else 
(that same person whom,) whilst still living, living does not 
afflict, on account of a conjunction of mindfulness and 
attentiveness under all circumstances as a result of reaching 
fullness of mindfulness and insight as to the fact that all 
phenomena are formed”. For he whois the blind puthujjana, 
one serving evil folk, one with unmethodical attention in 
abundance, one who has performed that which is unskilled?10, 
one who has not performed any meritorious deed, is (later) 
tormented byremorse bysuch thoughts as "Truly nothing lovely 
was performed by me" and so on—this one's living is said to 
torment him?!!; whereas the rest, viz. the seven sekhas?1? who, 
together with the lovely puthujjana, are those who have not 
performed any evil deed, those who have performed meritorious 
deeds, by avoiding states conducive to torment and by being 
endowed with states not conducive to torment?!3, are not 
tormented by being remorseful afterwards—their living does 
not torment?!4 (them); whilst, since the exposition of the 
meaning®!5 is effected by way of dukkha associated with 
(khandha-)occurrence, there is nothing whatsoever that needs 
be said where the one in whom the āsavas have been destroyed 
is concerned. Grieves not at its dying-end (maranante na socati): 
grieves not at its end, at its culmination, reckoned as dying—or 
alternatively in the vicinity of dying—on account of the fact that 
(any such) grief has (already) been completely rooted out by 
means of that same non-returner’s path. That one indeed, being 
one by whom the sections have been seen, being resolute, grieves not midst 
grief (sa ve ditthapado dhiro sokamajjhe na socati): that one, [270] 
being one by whom the sections have been seen on account of the fact 
of his having seen either the four Dhamma-sections consisting 
of the absence of covetousness and so on?16 or else nibbàna 
itself, being resolute on account of the fact that he is possessed of 
resolve?!7, grieves not even when stationed midst beings not free 
of lust who have acquired the name of “grief” (soka) on account 
of the fact that their nature is that of grieving (socana), or 
alternatively (midst) worldly dhammas that are the root-causes 
of grief. He next?!8 says "For the one whose craving for 
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becoming has been severed” and so on in order to elucidate the 
total absence on this one’s part of those root-causes of grief. 
Herein: it is one whose craving for becoming has been totally 
severed by means of the topmost path that is “one whose craving 
for becoming has been severed”919—for that one, for the monk 
in whom the àsavas have been destroyed whose heart is calm 
through the subsiding without remainder of the remaining 
defilements, running on by way of birth is totally destroyed (vikhīņo), 
running on (samsāro), whose characteristic mark of birth and so 
on has been thus spoken of920: 


“The succession of khandhas, and of elements and bases, 
carrying on without interruption??!, is declared 'samsàra' " 


( ). 


is decisively (visesato) destroyed (khino). Why ?922— there is for 
himno further becoming (n’ atthi tassa punabbhavo): since there is no 
further becoming in future for that ariyan individual of such a 
form, therefore for that one running on by way of birth is 
destroyed. But why is there no further becoming for this one ? 
Tracing (the argument) back, there ought to be said923: “Since 
he is one whose craving for becoming has been severed and one 
whose heart is calm, therefore...”. Or alternatively, the meaning 
is to be construed as “running on by way of birth is totally 
destroyed, due solely to which9??4 there is for him no further 
becoming". 
The exposition of the ninth sutta is concluded. 


810. Sāriputta 
In the tenth: his own peace (attano ubasamam): his own subsiding, 
by means of the topmost path, of the defilements without 
remainder that constitutes theroot-cause ofreaching thesummit 
ofthe perfections (necessary for becoming) a sāvaka?25. For the 
venerable Sariputta, upon seeing at first hand not only that 
dukkha??6 consisting of the torment, stress, and fever generated 
by the defilements of lust and so on on the part of beings in 
whom the defilements had not become peaceful but also that 
dukkha consisting of birth, old age, disease, dying, grief, and 
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lamentation and so forth attributable to the defilements and 
accumulations, [271] assessed that cycle-rooted dukkha of theirs 
with respect to past and future, and then, feeling compassion 
(for them), alsorecollected the not-inconsiderable dukkha that 
had been experienced by him himself at the time he had been 
a puthujjana, or else that attributable to the defilements, 
whereafter he constantly reviewed the subsiding of his own 
defilements thinking “The defilements that constituted the 
root-cause of such great dukkha as this have now been well and 
truly abandoned by me”. And in (so) reviewing, he specifically 
reviewed the pacified?27 state of those defilements (as brought 
about) by means of the knowledges associated with this and that 
path, viz. “So many??8 defilements were pacified by means of the 
sotapatti-path, so many by means of the once-returner’s path, so 
many by means of the non-returner’s path, so many were 
pacified by means of the arahant-path”, for which reason 
“Reviewing his own peace” was said. Others state that the elder 
attained the attainment consisting of the fruition of arahantship, 
reviewed this, and then constantly reviewed that peace??? thus 
"Iruly the calm state ofthis (peace) is the most choice due to its 
object being that of the perpetually9% calm93!, unconditioned 
element, and to the proper subsiding932 of the defilements of 
their own accord", still others that it is that same topmost 
fruition born at the culmination of the subsiding of the 
defilements without remainder that is, in this connection, 
known as "peace'935, and that it was this that he was seated 
reviewing. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes this matter reckoned as his reviewing thereof—that is to 
say, the venerable Sariputta’s abandonment of the defilements, 
not shared with any other amidst the savakas, that constitutes 
the root-cause of his states of great insight and so on9%4, or 
alternatively the topmost fruition, (either of which being here) 
spoken of by way of its synonym of “peace”935—gave rise to this 
Udana elucidating the majesty thereof. Herein: 

Whose heart, become peaceful, is calm ( upasantasantacittassa). 
the one ^whose heart, become peaceful, is calm" is such since 
the heart of such a one is calm after it has become quite 
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peaceful. For the heart that has become peaceful in virtue of the 
fact that the defilements have become peaceful936 by way of 
their suppression during attainment cannot be spoken of at all 
times??? as one which “become peaceful, is calm", on account of 
the non-perpetual nature ofthat peace938. Notso (thatattained) 
by means of the topmost path—on the contrary, in virtue of the 
fact that the defilements have been thereby??? perpetually 
extirpated, the heart of the arahant is, due to the fact of the 
defilements not being in need of further pacification, spoken 
of, after it has become one in which the defilements have 
become peaceful by means of the lower paths through samatha 
and vipassana, as one which, “become peaceful, is calm”, on 
account of the perpetual nature of that calm. It was for this 
reason that “The one ‘whose heart, become peaceful, is calm’ is 
such since the heart of such a one is calm after it has become 
quite peaceful” was said®40, Or else, itis peace (upasamo%1) that 
is meant by upasantam, in which case the meaning of 
upasantasantacittassa?4? is “whose heart is calm by way of a peace 
that is perpetual”. Or alternatively, even though there be a 
subsiding of the defilements without remainder on the part of 
all who are those in whom the āsavas have been destroyed, 
nonetheless the Teacher, so as to indicate?943 that the subsiding 
of the defilements on the part of the Captain of the Dhamma 
was distinct, being one not shared with any other amidst the 
savakas, and one constituting the root-cause of reaching the 
summit of the perfections and knowledges (necessary for 
becoming) a savaka, [272] uttered upasantasantacittasa (whose 
heart is super-calmly calm) rendering him distinct by means of 
the word upasanta (super-calmly). This is the meaning in the 
present case—that (heart) which is intensely, or strongly, calm 
(santam) is super-calm (upasantam), that (heart) which is super- 
calmly calm (upasantasantam) being one which is calm (santam) 
after it has become quite super-calm (upasantam) by way of that 
subsiding (viipasantena), that control?44; since the heart of such 
a one is of such a kind (etc.)—all being then exactly the same as 
before?45, For this one was similarly praised, extolled, by the 
Lord in countless ways946, viz. "Sāriputta, monks, is one of great 
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insight, one of broad insight’, one of cheerful insight, one of 
cognitively impulsive insight?4$, one of sharp insight, one of 
penetrating insight" (M iii 25; Si 63) and so on. For whom the lead 
has been severed (netticchinnassa): it is craving for becoming that is 
spoken ofas “the lead” (netti), on account ofits leading (nayanato) 
to samsara, one “for whom the lead has been severed” being 
such since that lead has been severed for this one—for that one 
for whom the lead has been severed, meaning for whom craving 
is abandoned. Released is he from Mara's bondage (mutto so 
Mārabandhanā): released is he, the one of such a kind, the one 
for whom the fetter of becoming is completely destroyed, from 
the whole of Māra's bondage, there being for him nothing 
needing to be done? for the sake of release from Māra's 
bondage—it was due to this95? that the Captain of the Dhamma 
was reviewing his own peace?1. The rest is of exactly the same 
manner as already stated. 
The exposition of the tenth sutta is concluded. 
i And concluded is the exposition of the fourth95? chapter. 
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Notes 


1 On what follows, cp also AA iv 164ff. 

2 DPPN and Ency Buddhism, sv Cālikā, both speak of calapankam 
as a “bog”, but as far as I know bogs do not quiver; no doubt 
“quagmire” would be a better term, but I have chosen the 
equally literate expression “quivering mud” so as to accord with 
Dhammapāla's subsequent comments involving the term 
calamana (quivering). 

3 Paricārako; usually also rendered “attendant”. 

4 Cp J iv 95; also Ud-a 425 below. 

5 Ud-a 425ff. 

6 As at, e.g., Si 174f. 

71f, as DPPN suggests, this Cunda is the same as Cundaka of Ud-a 
403 below, it must have been ata time prior to the occasion there 
recorded, since there he seems merely to have deputised for the 
few minutes that Ananda was absent. 

8 So Ce Be Se for text's Janagamam. A iv 354 gives the name as 
Jantugāmam (vl Jattugamam), whilst AA iv 164 gives the name 
of the village as Jatuvamam (vll Jantugāmam and Jatugamam) 
with Jantugamam (vl Jattugāmam) as the alternative reading. 
On jantu as a type of grass, sce Vin i 196. 

9 Text Be janghavihāram (though Ud (Be) janghaviharam). 
10 Cp Sn-a 447f for a slightly fuller explanation of the entire 
phrase. 

1] Reading siniddhapattatāya with Ce Be Se for text’s 
siniddhapattaya. 

1? Reading sandacchāyatāya with Ce Be Se for text's 
santacchayataya. 

13 Reading yogena with Ce Be Se for text’s janaviyogena 
(separation from (other) folk). Thereseems noreason why this 
term should be translated, so long as readers bear in mind its 
meaning is ultimately that of endeavour, application, effort, etc. 
The references listed by PED sv suggest it is commonly used to 
explain padhana. 

14Ranni eva sata; or perhaps the meaning is that he had, during 
those five hundred births, never been born as other than a king. 
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Cp however the Ubbarī Peta Story where Ubbariis told that she 
had been chief queen and consort to 86,000 kings named 
Brahmadatta, implying that she (and also quite possibly the 
individual who had been king) had been successively reborn in 
the same place and in the same role throughout the whole 
period. There cannot, in this story, be any of the play upon 
words suggested for Thig 51 at EV ii 72f. 

15 Ce Se read ekako ’mhi tava, Dhp-ai 287 (not 286 as stated by 
Woodward at Ud-a 218) ekako 'mhi. 

16 Opening the quotation with evam as per Be AA, rather than 
with ayam as per text. 

17 As does Dhp-a i 287. 

18 Third person singular imperatives instead of second person. 
19 As does A iv 355. 

20 Be uttari throughout. 

21 Cp Ud-a 68 above for details. 

22 Text inserts patikatassa va; Ce Be Se AA omit. 

bs So Ce Be Se; text omits. 

24 Reading nama with Ce Be Se AA for text’s tava. 

25 Reading tam with Ce Be Se AA; text omits. 

26 Cp Pv-a 74. 

?7 Vividha; AA tividha ( ? threefold). 

28 Ce reads antarahito, Be vigato, for text's Se rahito. AA reads 
jahito, had been abandoned. 

29 Ce reads sabhandam, Be sahoddham, AA sahottha”, for text's 
Se sahodham; cp Ud-a 82 above for similar. 

30 Assa; Ce Be Se omit. 

31 Vadham...bandhanam; at Ud-a 176 I take the compound 
vadhabandhana as "flogging and bondage", as recommended 
by PED sv, and itis possible that vadham means “flogging” here 
too—or conversely that vadha? should be taken as "execution" 
at Ud-a 176. 

32 Ce Be Se AA all read madhughatako ( ? “a plunderer of 
honey") for text’s madhughatako ( ? “a pot of honey"); I follow 
the Thai translation which presumablyfollows the latter reading. 
On madhumakkhikà (literally “a honey-fly”), cp SED, sv 
madhumaksiká, and Geiger's translation of Mahavamsa v 31, 
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both of which take this to denote the honey-bee. Thag-a i 160 
on Thag 66 (which is presumably what Woodward intended, at 
Ud-a 217, by “ThagA 66”) states that he failed to attain 
concentration of mind through being bitten by the flies 
(makkhikāhi) of wrong thoughts, but fails to elaborate. It is 
guite possible that these various commentarial accounts are 
alluding to some connection between Meghiya and flies well 
known at the time. 

33 Ce Se read valiyāvattam, Be valiyagattam, for text's variy’ 
āvattam. Dhammapāla is here alluding to S v 216, where 
Ānanda notices the Lord's flabby and wrinkled limbs (sithilāni 
ca gattāni sabbāni baliyajātāni (vl valijātāni) ) whereupon he 
speaks reproachfully of the effects of old age. CPD, sv āvatta, 
suggests the reading at SA iii 244 on Sv 216 (there punctuated 
by Woodwardas valiyā-vattam, which reading he there advocates 
be adopted here) is vali-y-āvattam. A more literal translation 
might be “the spiralling of the wrinkles”. SA iii 244 adds that 
such wrinkles were visible only to Ananda. 

34 Reading uppajji with Ce Be (Se uppajjati) for text'suppajjanti. 
55 Be Se read patibahanadhippayena, through the idea of 
warding them off, for text's Ce vihethanādhippāyena, though 
not below. 

36 Reading tattha tattha with Ce Be Se for text's tattha. 

37 Yathà và tathà va. 

38 Be reads acchariyakaranam for text's Ce Se karanam. 

39 Anulagga vokinnà; AA anubaddho samparivarito, followed 
by, surrounded by. Anulagga is not listed by PED. 

40CPD, sv anvasatta, states “The plural form, due to the influence 
of pāpakā akusalā vitakkā in the preceding clause, has become 
the base of explanation in the Ctt.", which comment is hard to 
comprehend, especially when the phrase pāpakā akusalà vitakkā 
does not appear either in the preceding clause or indeed 
anywhere else in Meghiya's statement. Clearly, the explanation 
being offered is that it was Meghiya's belief that the Lord had 
himself, as one also gone forth, been once similarly subjected to 
such thoughts—cp how he is later said to have thought "The far- 
seeing Lord must surely have put a stop to this upon seeing it". 
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CPD nonetheless refers us, sv ekatta, to its entry for anvasatta. 

Cp next. 

41 This explanation presumably accounts also for the use of the 

plural earlier in the sentence, viz. amhā...pabbajitā (we are tru ly 

one gone forth). 

42 Be anusanto, both of these alternative readings being singular. 

45 Reading kammatthānasappāyam with Ce Be Se AA for text's 

kammatthānasancayasappāyam. 

44 Vutthāya—thus explaining patisallānāvutthito, emerged from 

his seclusion, in Ud. The meanings of this verb coalesce in Pali, 

whereas English reguires different renderings. 

45 Kāraņam. 

46 Cp Ud-a 335 below for similar. 

47 Sampāpana; literally *reaching” but here seemingly in a 
causative sense. 

48 Cp Vism 142, 146; Asl 114. 

49 Reading vitakketi with Be Se for text's vitakko ti vitakketi, Ce 

vitakko ti. 

50 Dhati—or “conveys”; not listed by PED, but cp CPD sv. Vism 

142 (= Asl 114) ühanam, rendered by Nànamoli as "hitting 

upon" (Ppn 148) and by Pe Maung Tin (Pp and Expos.) as 

“prescinding”. 

51 Ce Be Se read arammanam for text’s Vism 146 ārammaņe. 

52 Cp Ud-a 108 above. 

53 Cp Ud-a 139 above, where reference is made to rejoicing in 

the five (khandhas). 

54 Sampadussana. 

55 Reading vinassantu with Ce Be Se for text’s nassantu; or 

perhaps “done away with”. 

56 Text Ce insert hi; Be Se omit. 

57 Cp Ud-a 152 above for these four. 

58 Ud-a 32ff. 

59 Cp SA ii 329f, where the successive stages of vipassana are 

likened to those involved in the hatching of a hen's eggs, the 

stage of “seizing the womb" (gabbhagahaņakālo) being equated 

with thatin which the chicksare about to rend the shells and flap 

their wings; also Ita i 174 where this stage is equated with that 
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upon which vipassana “is embarked upon the 
route” (vithipatipanne), on which see note at Ud-a 397 below. 
60 Pabodhite. 

61 Rendered as “muddled mindfulness” at MQ i 109, though it 
is difficult to know what this might mean—mindfulness is surely 
either present, when it is clear, or it is absent. Cp D iii 252; Si 
61; Vibh-a 275; JPTS 1884, pp 92-94. 

62 Cp Ud-a 148 above. 

65 Cp Pts i 79ff, ii 19ff. 

64 Suttante; Pts suttantakkhandhe. It will be noticed that only 
the first of the above five refers to suttantas; presumably we are 
to understand that the other four intend us to understand 
suttantas dealing with the items mentioned. 

65 Reading imàni with Ce Be Se Pts; text omits. 

96 Probably in reference to the faculties of faith, energy, 
mindfulness, concentration and insight at D iii 239 etc. 

67 Reading aniccasanna dukkhasaññā anattasanha pahānasannā 
virāgasaūnā with Ce Be Se for text's aniccasannà anicce 
dukkhasanna dukkhe anattasannàpahànasanna viragasanna, 
also recorded as a vl by Ce Se and which, at D iii 243, appearsin 
explanation of the five perceptions bringing liberation to full - 
maturity (panca vimuttipatipacaniya sanna) and, at D iii 951, in 
explanation of five of the six perceptions partaking of penetration 
(cha nibbedhabhagiyasarinà) cited at Ud-a 335 below. Here the 
five perceptions partaking of penetration seem to form but five 
of the fifteen things bringing liberation to full maturity 
(pannarasa dhamma vimuttiparipacaniya). 

68 Reading abhisallekhatā with Ce Be Se for text'sabhisallekhikà, 
which has probably crept in as a result of the presence in Ud of 
the phrase kathā abhisallekhikā cetovivaranasappaya. 

69 Reading panca dhamma paripakaya with Ce Be Se and Ud 
(which is here being quoted) for text’s pancadhammaparipakaya. 
70 Reading bhikkhu with Ce Be Se and Ud; text omits. 

71 Aghassa ghātā hitassa vidhātā, predicated, at Ud-a 287 below, 
of the Lord in the context of going for refuge; similarly at DA 
229, MA i 130f. Woodward, in noting "(Suppabuddhavagga): 
aghassa hantā hitassa ca vidhātā ti”, appears to misquote Ud-a 
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287, which reads the same as here. 

72 This, and the next three epithets, also at Ud-a 280, where see 
notes. 

73 Pajanati; Be janati, knows. 

74 Reading gatiyo samanvesamàno with Be for text’s gatiya ca 
sampanno samāno, Ce satisampanno samāno, Se gatisampanno 
samano. 

7$ Reading hitahitam with Ce Be Se for text's hitahitanam. 

76 Reading ahità with Ce Be Se for text's ahite. 

77 Reading ādibhāvato with Ce Be Se for text's ādhibhāvato; cp 
adibhavabhiitam at Vism 11. 

78 Reading bahukāratāya with Ce Be Se for text'sbahūpakāratāya. 
79 Visuddha; Be visuddhi. 

80 Ce Be Se read kalyāņamittatā kalyāņasahāyatā for text's 
kalyanamittata. S v 2 reads kalyāņamittatā kalyanasahayata 
kalyanasampavankatà both here, and alsoin Ananda’s foregoing 
, assertion, and consistency would therefore require the insertion 
ofkalyāņasahāyatā there too. Itseems more likely, however, that 
the latter two words were omitted by Dhammapala, since at this 
point he was concerned solely with the term kalyanamittata. 
81 So Ce Be for text's puna ca param, Se punacaparam; cp PED 
svv apara, puna, which recommends punctuating as puna c' 
aparam. 

82 From here onwards, also at It-a ii 126ff, where additional 
material also to be found at MA i155 is incorporated. 

85 Text Ce insert hoti; Be Se It-a omit. 

84 From here onwards, cp Vism 8. 

85 Taken by Nanamoli (Ppn8) as “composing”, by Pe Maung Tin 
(Pp 9) as “being virtuous”, and by O. H. Pind (JPTS, XIII, p 39) 
as "discipline". Silana is not listed by PED, but cp SED sv $ilana 
which gives the meaning of repeated practice. 

86 Nanamoli “coordinating” at Ppn 8 but “concentrating” at Ppn 
85. 

87 Susilyavasena; Nanamoli “due to virtuousness” (Ppn 8). 
However, if, as Dhammapāla states, sila has the sense of 
“consolidating”, then it would seem equally legitimate to take 
susilya in this sense too. 
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88 Text Ce Vism patitthavasena; Be Se It-a patitthānavasena. 

89 Ce Be read jhānādikusalānam dhammānam, Se Ita 
Jhānādikusaladhammānam, for text's (jhānādi) kusalànam 
dhammānam, Vism kusalanam dhammānam. One can only 
assume that Woodward placed jhānādi in parentheses due to its 
absence in Vism, which, as his use of quotation marks implies, 
he no doubt believed Dhammapila to be quoting, rather than 
alluding to with his own amplifications. 

9? Meanings conjectural; Vism omits. Neither verb is listed by 
Childers or PED, whilst the meanings given by SED sw šīlati and 
Silayati do not fit the present context. Presumably, these two 
alternatives are to be seen as extensions of the foregoing 
explanations, in that sila, in its sense of "consolidating", 
concentrates ( = causes to become consolidated) acts of body and 
so on or sustains (= consolidates) jhāna and so forth. Ita, 
however, inverts the order, viz. silati sileti. 

91 I render saddalakkhananayena and niruttinayena as "via the 
grammatical method" and “via the etymological method" 
respectively, although SED lists both Sabdalaksana and 
Niruktilaksana as the names of books. Cp O. H. Pind, "Studies 
in the Pali Grammarians”, JPTS XIII, pp 33-82, who claims that 
the former always refers to the works of Sanskrit grammarians 
such as Panini. 

92 Niruttivasena; the practice of giving etymologies (including 
quasi-etymologies), such as those elsewhere in this and other 
cties. 

95 Sirattho sitalattho silattho samvarattho; It-a sirattho silattho 
sitalattho silattho sivattho silattho; Vism sirattho [silattho] 
sitalattho [sīlattho]. The same method is also to be found in the 
Vimuttimagga, which offers a brief explanation for the various 
comparisons—cp The Path of Freedom, p 8f. 

94 It-a adds catupārisuddhisīlavasena, by way of the four (kinds 
of) morality consisting of purification (i.e. morality consisting 
of the Patimokkha restraint, restraint of the sense faculties, 
purification of livelihood and morality concerning the four 
requisites, on which see Vism 11, 16f). 

95 From here onwards, cp Vism 16ff. Text wrongly encloses 
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within quotation marks. 

96 Reading dukkhehi ti patimokkham with Ce Be Se Ita for 
text's dukkhehi: tasmā pātimokkham, Vism dukkhehi; tasma 
patimokkhan ti vuccati. 

97 Reading kayavacahi with Ce Be Se It-afor text’s kayavac(anam), 
Vism kayikavacasikassa. This is, in all probability, an allusion to 
Vism 7: avitikkamo silan ti samādinnasīlassa kāyikavācasiko 
anatikkamo, morality (sila) as non-transgression is the non- 
transgressing, bodily or verbally, of precepts (sila) that have 
been undertaken. 

98 Pihita; more literally “closed”, in which case the meaning 
might be “one whose body- and speech-(doors) are closed”. 
99 Possibly a vihāra proper, i.e. a monastery, but more likely a 
vihara in the sense of “habitude” or “mode of life”. Cp also Ud-a 
225 below. 

100 Reading upakaraka? with Ce Be Se Ita for text’s upakāra”. 
101 Visesānam yogassa; It-a visesānuyogassa. 

102 Acavanadhammatā; CPD, sv acavanadhamma, referring us 
to M i 326, Si 142 (and, sv acavanadhammata, to the present 
passage in its Additions and Corrections) is surely wrong in 
suggesting that this means “not subject tore-birth”. For although 
cavanadhammam usually means “liable to fall (i.e. die)”, as at, 
for instance, Vv-a 323, this need not entail being thereafter 
reborn, as in the case of arahants who, in their last existence, are 
subject to falling (cavana) but not to rebirth, as pointed out at 
Ud-a 278 below.. 

103 Hence Dhammapāla here takes the verbal prefix sam in 
samadaya to indicate completeness, therefore explaining as 
anavasesato, without remainder. 

104 So Ce Be, here and below, for text's Se It-a pati; PED sv patin 
gives only the meaning of "throwing, shooting", wrongly stating 
that this occurs only in the compound dūrepātin. 

105 Reading anavatthānena with Ce Be Se Ita for text’s 
anavadanena. 

106 Reading ghatiyantam with Ce Be Se for text’s It-a ghatiyantam; 
not listed by PED, but cp SED sv ghatiyantra. Presumably some 
kind of water-wheel. 
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107 Patanasilo; It-a pātanasīlo. 

108 Attabhāvassa patanasilo. 

109 Reading maranavasena with Be Se It-a for text's Ce 
caranavasena. 

110 Sattasantāno; also at Ud-a 24, 373. 

111 So Ce Be Se It-a for text’s patitam. 

11? At this point, text inserts cittam eva va pati: nam 
samsaradukkhato mokkheti ti, pātimokkham, which seems to 
be a slightly garbled repetition what precedes; Ce Be Se It-a 
omit. 

115 Reading cittavodānā sattā visujjhanti with Be S (Ce Se Ita 
cittavodānā visujjhanti) for text's citta vodānā visujjhati; Bose 
(Ita ii 129) gives the same sources for these quotations as those 
given by Woodward, despite the fact that these are quite wrong. 
114 Avijjadina hetunā; Beavijjādihetunā, It-a avijjānidānā hetunā. 
115 Text Se pātimokkho, Ce Be pātimokkho, It-a pātimokkham. 
116 Samasasiddhi; cp padasiddhi at Ud-a 131 above. 

117 Ce taņhākālo (vl kaņthotthakālo), Be kaņthekālo, Se 
taņhākālo (kaņdekālo ti pī pātho | Sī kaņthotthakālo), It-a 
taņhākālo; presumably some kind of make-up—cp SED sv 
kaņthekāla (=Be), explained as “black on the neck, N. of Siva”. 
Itis strange that Be should have opted for this reading (recording, 
incidentally, no others), since kaņthekāla has to be taken as a 
tatpurusa with its first member in the locative, whereas the 
earlier part of the sentence—tassa pátino sattassa mokkho— 
which this statement seeks to clarify requires that the first 
member be dative/genitive. Woodward suggests the true reading 
may be kaņthotthatālu, as at Vism 503, which suggestion has, for 
similar reasons, to be rejected. 

118 Cp Ud-a 419 below. 

119 Dukkhehi; so all editions. It-a dukkheti, it causes dukkha 
(pain), might be preferable. 

120 Ce Be Se read niyyati for text's S niyati, It-a niyati. 

121 Ce Be Se It-a read parikassati for text's S parikissati. SA is 
silent here, but SAi 101 explains parikassati at Si 44 (where the 
meaning is active) as parikaddhati (active). Thesame statement 
recurs (cittena loko niyyati cittena parikissati) at A ii 177, AA iii 
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163 explaining parikassatī (vl parikissatī) ti ākaddhīyati (passive). 
122 So Ce Be Se, here and below, for text’s patino, It-a patito 
(later patito). 

123 So Ce Be Se; text omits. 

124 Tato; It-a tato patito, from that fall. 

125 Reading pannattattà with Ce Be Se for text's Ita pannatto. 
126 Reading patimokkho with Ce Be Ita (Se pātimokkho) for 
text's patimokkho. 

127 Reading sabbagunanam và with Ce Be Se Ita for text's 
sabbagunanam. 

128 Or perhaps a continued reference to the Lord, when we 
should translate “he” here and “he” rather than “this” in the 
following clause. 

129 Or perhaps “leader”. 

130 Be reads adim etam mukham etam for text’s mukham etam 
pamukkham etam, Ce Se It-a mukham etam pamukham etam. 
Vin i 103 reads ādim etam mukham etam pamukham etam 
kusalanam dhammānam, it not being clear, therefore, whether 
all or part was originally quoted. This quotation was probably 
inspired, as an illustration of pati in the sense of utmost (uttama), 
due to the series aggo ca settho ca mokkho ca uttamo ca pavaro 
at A ii 95 and aggo ca settho ca pamokkho ca uttamo Ca pavaro 
at Nd? 502. 

131 Itself « ati + antam, literally “up to the end" and thus 
“perpetually”, “absolutely” etc. 

132 Thus taking the term as pati (< pa + ati) + mokkha. 

133 Sayam; to be read after silam with Ce Be Se It-a, rather than 
pannāsahitan ca as per text. 

154 An allusion to Vism 5: silena ca tadangappahānavasena 
kilesappahānam pakāsitam hoti, samadhina vikkhambhana- 
ppahānavasena, pannaya samucchedappahanavasena. Cp also 
Ud-a 152 above. 

135 Se It-a patipati. 

136 Paccekam, itself < pati + eka; It-a pati paccekam. 

137 Vitikammadosato; It-a vitikkamitabbadosato. 

138 Tassa mokkhassa patibimbabhüto ti patimokkho; It-a tassa 
mokkhassa patimokkham patibimbabhitan ti patimokkham. 
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139 Reading tappatibhāgo with Ce Be Se It-a for text's 
tabbatibhago. 

140 Be reads sankilesa?, corruptions, for text's Ce Se It-a kilesa?. 
141 Patimokkho eva pātimokkho; It-a patimokkham 
patimokkham eva patimokkham. 

142 So Ce Be for text’s Se mokkhehi. 

143 Pativattati (text Se pati?) mokkheti dukkham; It-a atha và 
mokkham pativattati mokkhabhimukham. 

144 Patimokkhan ti; the presence of ti suggests Dhammapila has 
throughout been quoting some other source. 

145 Pidahati; cp Ud-a 223 above. 

146 Vism 6f, quoting Pts i 44, states that morality (sila) as 
intention (cetanā) is the intention of the one abstaining from 
killing living beings and so on, morality (sila) as mental 
concomitant (cetasika) the abstention in the one so abstaining; 
and so on for morality as restraint (samvara) and non- 
transgression (avitikkama), the latter having already been 
explained at n 97 above. Vism 11, however, also gives a fivefold 
classification of morality in terms of abandoning, abstaining, 
intention, restraint and non-transgression, elaborated upon at 
Vism 49f, whilst Vism 12, explaining the twofold classification of 
morality at Vism 11 in terms of abstinence and non-abstinence, 
explains the latter as intention and so on (cetanādi aviratisilam). 
It is not entirely clear to which (if any) of these passages 
Dhammapāla is here alluding. Cp also Ud-a 147 above. 

147 Reading h’ etam with Ce Be Se It-a for text’s hi. 

148 Reading upeto hoti samupeto upāgato samupāgato 
up(a)panno samup(a)panno samannāgato with Ce (Be Se) 
Vibh for text's upeto hoti samupeto uppanno samuppanno 
samannagato, Ita upeto hoti samupeto upagato samupagato 
sampanno samannagato. Vism 18, purporting to quote Vibh 
247, where the same passage is predicated of the next category 
(acaragocarasampanno), reads upeto hoti samupeto upagato 
samupagato upapanno sampanno samannāgato, which does 
not accord with the PTS edition. U. Thittilarenders this passage 
as follows: “Possessed of this restraint by the fundamental 
precepts he is well possessed, attained, well attained, endowed, 
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well endowed, furnished” (BA 321), which seems to imply that 
his being samupeto etc. is a consequence of his being upeto, 
whereas it seems more likely that these terms are all simply 
synonyms for upeto. 

149 Which also provides yet another commentary on the whole 
of the passage now under consideration, viz. "He lives restrained 
by the Pátimokkha restraint; being one possessed of proper 
conduct and pasturage, being one beholding fear in sins even 
the size of an atom...”. 

150 Cp Vibh 246 (quoted Vism 145f). 

151 Triyati; Ce Be iriyati, It-a iriyati. 

15? Reading vattati with Ce Be Se Vibh Ita for text's pavattati. 
153 Cp note in Ud translation. 

154 [t-a omits. 

155 An allusion to Vibh 246f, quoted Vism 17f; so, too, the 
seeking of alms amidst prostitutes below. 

156 Fight types at Khp-a 242, together with four verbal and 
countless mental ones. 

157 Such being the definition of gocara at DA 846: gocare ti 
caritum yuttatthàne. 

158 On what follows, cp Vism 19f. 

159 Reading sabrahmacārīsu with Ce Be Se Ita for text’s 
brahmacarisu. 

160 Vism, It-a add okkhittacakkhu, as one with downcast eye, 
here; cp Ud-a 368 for similar. 

161 Pavivitto asamsattho; Vism āraddhaviriyo, as one with energy 
initiated. 

162 Ābhisamācārikesu; Nāņamoli “(a careful observer) of good 
behaviour" (Ppn 19), but cp CPD sv. 

163 Garucittikara?; Se It-a garuciti?. 

164 Reading ?sampanno with Ce Be Se Ita for text's "sampadā. 
165 Upanissayagocara; Pe Maung Tin "resort as a sufficing 
condition” (Pp 23). I here follow Nanamoli and CPD, the latter 
quoting, sv upanissayagocara, Vism-a, viz. sīlādīnam gunanam 
upanissayabhüto (being the support/potential for the good 
qualities of morality and so on). 

166 Reading ?samannágato vuttalakkhano kalyanamitto yam 
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with Be Se Ita for text's Ce ?samannágate vuttalakkhane 
kalyāņamitte. 

167 The ten subjects of talk enumerated at Ud 36 and about to 
be commented upon. Guna (good qualities) is seemingly 
omitted by Nāņamoli at Ppn 19. 

168 Vitarati; It-a vinodeti. 

169 Cittam pasādeti; Nanamoli (loc cit) “gains confidence", 
seemingly overlooking cittam. 

170 Yassa ca; Vism yassa và. Ce Be read yan ca, and (whilst 
training) in which (things). 

171 Vuccati; It-a omits. 

17? Reading cakkhu-indriyasamvuto 'va with Ce Be (Se 
cakkhundr?) for text’s samvuto ca, It-a samvuto, Vism susamvuto. 
173 Cp Ud-a 414 below. 

174 Text Vism insert vuccati, is spoken of as; Ce Be Se It-a omit. 
175 Upanibandha; in Skt an oath or obligation (by which one is 
“tied down"). According to Pm (quoted CPD sv) the meditation 
subject that is the place constituting the mind’s anchor. 

176 Sako pettiko visayo; explained at DA 846 as follows: own 
(sake): own property; ancestral haunt (pettike visaye): haunt (i.e. 
neighbourhood, sphere) handed down on his father’s side. Cp 
the story of the quail and the falcon at S v 146ff from which this 
quotation is drawn. 

177 Which must, I think, mean that since the first type of 
pasturage (in terms of possession of a lovely friend) has already 
been given, in Ud, as the first of the five things that conduce to 
full maturity, this subsequent mention therein of pasturage, as 
part of the second of such things, must therefore denote the 
other two types of pasturage. It-a Vism omit this sentence. 

178 Be inserts assatiya. 

179 Listed at Vin iv 185ff, which states there is no offence if 
unintentionally committed, and said, by Childers, sv 
patimokkham, to number seventy-five. 

180 Cp Ud-a 58 above. 

181 Ce Be Se read atthasatthiyojana-pamāņādhikayojana- 
satasahassubbedha? for text's atthasatthiyojanasata- 
sahassādhikayojanasatasahassubbedha?, It-a atthasatthiyojana- 
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satasahassubbedha?; Vism omits. None ofthese readings can be 
correct since, as stated at Ud-a 246 below, Sineru is 168,000 
yojanas in height (rising 84,000 yojanas above the Great Ocean, 
and descending beneath its surface to a similar extent)—cp also 
A iv 100, Vism 206, etc. I therefore propose reading 
atthasatthisahassadhikayojana-satasahassubbedha? as at Ud-a 
246. 

182 Reading yo pi with Ce Be Se It-a for text’s yo hi bhikkhu. 
183 Cp Miln 144 (quoted DA 592). 

184 Pārājika; an offence requiring expulsion from the Sangha. 
185 Reading sabbathà sabbam with Ce Be Se It-a for text's 
sabbatha. 

186 [t-a now reverts to other matters. 

187 Readi ng sallekhaniwith Ce Be Se for text's sallekhaná; more 
literally, obliteration, sallekha being « sam + likh. 

188 Reading samathavipassanācittass” eva with Be for text's Ce Se 
samathavipassanā 'va cittass' eva. The explanation here offered 
is clearly a combination of those found at AA iii 275 
(cetovivaraņasamkhātānam samathavipassananam sappaya) and 
AA iv 162 (samathavipassanācittassa vivarane sappaya 
upakaraka). 

189 Reading yena with Ce Be Se for text’s yeva. 

190 Reading ca with Ce Be Se for text’s ’va. 

191 A brief comment on the following terms is also to be found 
at AA ii 18f. 

192 Sambhavati; Be sijjhati. 

193 Compounds in Pali commencing with appa? are generally 
the equivalent of those English terms which end in ?less— 
appodaka (having little water), for instance, really means 
^waterless". Appiccho is, therefore, more literally (though less 
elegantly) *wantless". 

194 On what follows, cp MA ii 138ff + AA i 75ff. 

195 MA AA state, more graphically, (as does Vibh-a 470) that the 
state of wanting to excessis that of wishing for the gains of others 
on the part of one not satiated with his own gains, as a result of 
which, one and the same cake baked in same vessel tends to 
appear badly cooked or small when in his own bowl but well 
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cooked and large when in someone else’s bowl. 

196 Verse also at J iii 207 and iv 4, its translation at each of the 
three places ( “by various hands"—PTS List of Issues 1991) 
differing remarkably. Its cty at J i 414 makes very little sense 
unless the story at J iv 1ff (where a further cty appears) is known 
and which may be briefly paraphrased as follows: Mittavindaka, 
the son of a wealthy merchant, was coerced by his mother into 
visiting the vihàra with gifts of money, and in time, he gained 
enough to equip a ship in which to go trading. His mother 
attempted to stop him, but he struck her to the ground and then 
departed. Seven days later, the ship came to a standstill on 
account of him, whereupon his colleagues cast him adrift upon 
a raft. He came to an island, where he met four (vimana) petis 
enjoying seven days of happiness alternating with seven days of 
dukkha (for reasons explained at VS xxxivff), and with whom he 
experienced "heavenly bliss" (dibbasampattim anubhavi) for 
seven days. When their period of happiness came to an end, 
they asked him to wait until their period of dukkha had passed; 
but he, being under the sway of craving (tanhavasiko, here to be 
understood as "wanting to excess"), impatiently moved on, 
encountering further islands with eight, sixteen and thirty-two 
such (vimàna)petis, in each case with similar results. As he 
finally moved on, he encountered what appeared to be a city, 
but which was in fact the Ussada Hell. Mittavindaka saw some 
being there being tortured by arazor-sharp wheel (khuracakkam) 
cutting into his head, but took this to be a red lotus and 
demanded that he give it to him, whereupon it cut into his own 
head as a result of his having struck his mother (who was a 
sotapanna—] iv5) to the ground. The Bodhisatta then appeared 
and uttered the verse in question. A shortened version of the 
story is also to be found, together with the verse, at Vibh-a 471f. 
197 Ajjhagama (= adhigato ’si, J iv 5), literally “came into 
possession of”; cp however SED which states that adhigama can 
also denote mercantile return, profit, whilst adhigamana 
marriage, copulation, which meanings might also be capable of 
being read into the verb here—hence “made” which covers 
both possibilities more obviously than does “possessed”. 


Meghiya Chapter 661 


198 Atriccham; so J i 414, iii 207. J iv 4 reads atriccho (being one 
wanting to excess), the cty at J iv 5 listing atriccham ( = atra atra 
icchamàno) and atricchā ( = atricchāya) as two vll. 

199 This same verse is quoted in full at AA i 120 and in part at AA 
iii 9 as an example of cakka (wheel) being used in the sense of 
uracakka which, according to both PED and CPD sv, is a wheel 
placed on the chest as a form of torture. But in the story at J iv 
3, Mittavindaka is said to see the man with a khuracakka (razor- 
wheel, Vibh-a 471 khuracakkadharam/°dharam) on his head 
and a pancangikabandhanam uracchadapasadhanam ( ? some 
kind of fivefold pinion as a breastplate) on his chest. In the cty 
at J iv 5, the wheel is said to spin like a potter's wheel, grinding 
down on his head (bhamatīti tassa te icchahatassa possassaidam 
cakkam matthakam nipimsamānam idani kumbhakārakacakkam 
viya matthake bhamati ti attho), just as at J i414 the cty, although 
making mention of the term uracakka, similarly confirms that 
the wheel in question is on his head (idāni cakkam àsado ti idam 
uracakkam patto 'si tassa te etam icchāhatassa taņhāya hatassa 
upāhatassa tava cakkam bhamati matthake pāsāņacakkam 
ayacakkam ti imesu dvisu khuradhāram ayacakkam tassa 
matthake punappuna patanavasena bhamantam disva evam 
aha). J i 363, in explaining the term pāsāņamāsīno (itself of 
uncertain meaning—cp CPD sv) in another verse concerning 
Mittavindaka, states that uracakka is the name for a wheel made 
either of stone or crystal but nowhere suggests it went on the 
chest (pāsāņamāsīno ti uracakkam nama pàsanamayam và hoti 
manimayam và tam pana pāsāņamayam so ca tena āsīno 
abhinivittho ajjhottato tasmā pāsāņena āsīnattā pāsāņāsīno ti 
vattabbe vyanjanasandhivasena makāram ādāya pāsāņamāsīno 
ti vuttam, pāsāņam vā āsīno tam uracakkam āsajja pāpuņitvā 
thito ti attho). It is worth noting that a vl of khuracakkam is 
recorded for many of these instances of uracakka, suggesting 
this may have been the true reading. 

200 A somewhat different version of the verse, and a brief 
paraphrase of the story, are also to be found at Vibh-a 470f. 
201] atricchā-atilobhena; Vibh-a atriccham atilobhena. The cty 
at J ii 231 explains atricchā as atra atra icchā sankhata 
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apariyantataņhā, but later paraphrases by way of atricchavasena 
atricchamàno. 

202 Reading ca with Ce Be Se J Vibh-a for text's và. 

203 Atilobhamadena; Ce atilobho madena. 

204 Cp Ud-a 63 above; also Vism 24ff which states that he initially 
refuses gifts, despite the fact that he desires them, so as to give 
the impression that he is one wanting little, knowing that by so 
doing his benefactors will shower him with even better gifts 
since, (now quoting Nd! 224f) they thereby believe him to be a 
source of even greater merit. These he then has ‘reluctantly’ to 
accept ‘out of compassion’ for them, pointing out that they 
would be deprived of the merit were he not to doso. Vism goes 
on to state that he also intimates, in one way or another, that he 
is one who has attained the super-human state 
(uttarimanussadhamma). Vibh-a 473ff adds a long story in 
illustration of this type of individual. 

205 Asanta; or false. 

206 Quoted at Vism 23. The translations of this passage by U. 
Thittila (BA 459), Pe Maung Tin (Pp 27) and (Nāņamoli, Ppn 
24) differ considerably, U. Thitthilaseemingly taking atthapana 
etc. as neuter instrumental/ablatives, rather than feminine 
nominatives. In the main, I follow Nanamoli, whose translation 
seems best supported by what follows in Vism. 

207 Text iccha-pakatassa, but the compoundis taken, at Vism 24, 
as icchaya + apakata, glossed by upaddutassa; cp also Ud-a 113 
(issāpakatā) above. 

208 Text (Be) Vibh Vism paccaya(p) patisevanasankhatena; Ce 
Se paccayapatisedhanena. Nanamoli (Ppn 24) adopts the latter 
reading, presumably due to the subsequent explanation at Vism 
24 in terms of patikkhipanena and (now quoting Nd! 224) 
paccakhati, both meaning “rejection”. These come, however, to 
much the same thing since, as already noted, the tactic employed 
by him in his pursuit of the requisites is that of their initial 
rejection. 

209 Be Vibh Vism read samantajappitena for text’s Ce Se 
samantajappanena. U. Thittila takes this to be “talking allusively”, 
Pe Maung Tin “roundabout talk”, whilst Nanamoli “indirect 
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talk”, though something stronger seems required, judging by 
the explanation given at Vism 28 in which a layfollower tells a 
monk she has no rice and then goes to her neighbour’s house 
to get some. Whilst she is away, the monk sneaks into the 
storeroom, notes its contents, and then tells her, upon her 
return, that he saw a sign in which there was a snake that was like 
sugarcane put in the corner behind the door, and so on, thus 
describing the storeroom’s contents. Realising he can’t be 
fooled, she is then obliged to provide him with a meal utilising 
such contents. 

210 Patthapanā; so all texts (save for Be, which omits this and the 
following term), but Vibh Vism thapana. 

211 Reading santaguņasambhāvanādhippayo with Be Se for 
text's Ce santagunapabhavanadhippayo, and thusin contrast to 
asanta? immediately above. MA AA, however, read 
asantaguņapabhāvanatā and santagunapabhavanata in the same 
contexts. 

212 Be gives the reference for this quotation as “Abhi ii 364”, that 
is, the page preceding that of the previous quotation from Vibh 
352 (= Abhiii 365 (Be) ). Thisis, however, incorrect, since Vibh 
makes reference only to a person who is one without faith 
(assaddho). Comparison with MA, AA suggests that our text 
may at some time have become truncated, since we there read: 
Asantagunapabhavanata pana patiggahane ca amattannuta 
papicchata nama. Sa ‘Idh’ ekacco assaddho samāno saddho ti 
mam jano jānātū” ti (Vibh 351) àdinà nayena Abhidhamme 
agata yeva. Taya sammanāgato puggalo kohanne patitthati. 
Santagunapabhavanata pana patiggahane ca amattannuta 
mahicchata nama. Sa pi ‘Idh’ ekacco saddho samāno saddho ti 
mam jano jānātū ti icchati, silavà samāno sīlavā ti mam jano 
jānātū' ti ( ) iminà nayena āgatā yeva. Taya sammanāgato 
puggalo dussantappiyo hoti. Vijātamātā pi 'ssa (AA 
vijātamātāpitassa) cittam gahetum na sakkoti. Hence, it is only 
the intervening quotation, missing in Ud-a, that is drawn from 
Vibh, the latter quotation being apparently modelled upon, but 
not drawn from, that of Vibh. The presence of dussantappiyo 
in the penultimate sentence also helps explain the reading of Be 
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immediately below. 

213 Tathā hi; Be duttappiyatāya hi. 

?14 Cittam gahetum; Vibh-a manam ganhitum. 

215 Verse also quoted at Vibh-a 472, which adds that fire is 
incapable of being filled (püretum) with fuel, the sea with water 
and the one wanting a great deal with requisites and then 
proceeds to give two stories in illustration of the point dealing 
with almsgiving. 

216 Reading pana with Be; text Ce Se omit. 

217 Reading ca with Ce Be Se; text omits. 

?18 Reading pavivitto with Ce Be Se for text's pavivatto. 

219 Cp Ud-a 161 above. 

220 MA, AA add brief stories in illustration of the various types. 
221 Reading sandassanādividhinā with Be for text's Ce Se 
santutthisandassanādividhinā; but the whole seems stock, being 
repeated at Ud-a 231, 233 below. 

222 Cp Khp-a 240 for similar etymologies. 

223 Ce Be Se samam. Khp-a states that this balance involves 
abandoning approval for that which is desired and resistance to 
that which is not desired, and thatitis through such balance that 
one finds contentment with all objects. 

224 Cp Si 5 for similar; we could equally translate as “The one not 
mourning over the past, not yearning for the future, (but) 
sustaining himself with the present, is the one declared 
‘content’ ”. SA i 28 explains in terms of past and future 
requisites, and the need to remain content with whatever has 
been acquired at the present moment. 

225 Reading nappajappamanagatam (= na pajappam anagatam) 
with Ce Be Se (and a vl in S) for text's na jappamān' anāgatam. 
226 What follows is also to be found at DA 204ff = MA ii 141ff = 
SA ii 161ff - AA i 78ff and Khp-a 145ff. 

227 That is, with respect to the other two requisites of lodging 
and that providing medicinal support for the sick; these three 
forms of contentedness when applied to each of the four 
requisites thus make the matter twelvefold. At D iii 224f = A ii 
27f, being contentwith each ofthe first three requisites, whatever 
their kind, forms three of the four ariyan lineages (mentioned 
at Ud-a 335), contentment with medicine being replaced by 
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delight in cultivation and abandoning. 

228 Samvannana; Be vaņņanā, exposition. 

229 Pi; seemingly ignored by Nāņamoli. Sv-pt i 330, however, 

states: evam sesapaccayesu pi yathābalayathāsāruppaniddesesu 

apisaddagahane adhippayo veditabbo. 

230 Sabhāgena; Nanamoli (MR&I 157) takes this as “who is in 

communion [that is, not suspended by an act of the 

Community]", although, as Bhikkhu Bodhi confirms, it seems 

rather to mean a monk ofroughly the same level of seniority. Cp 

also immediately below, where seemingly contrasted with elders 

who have long since gone forth, and thus possessing considerable 

seniority. 

231 Pattacivara; cp note at Ud-a 410 below. Nànamoli “a lawn 

robe". 

232 Dubbalanam; Se DA MA SA AA omit. 

233 Reading idam with Ce Be Se DA MA SA AA; text omits. 

234 Nanamoli “a patched cloak”, but the sanghati is surely the 
ģ double-layered robe. 

235 Pakativiruddham vā byādhiviruddham vā; disagreeable, of 

course, in the sense that its consumption leads to physical 

discomfort rather than displeasure. This sense of viruddha is 

not listed by PED, but cp SED sv. 

236 Atanka; defined at Ud-a 126 above. 

237 Ce Be Se Khp-a read bhikkhuno senāsanam (? a monk's 

loéging) papunati for text’s bhikkhu senāsanam pāpuņāti, DA 

MA SA AA bhikkhu senāsanam labhati. This would leave the 

sentence without a subject; Nāņamoli does not comment, 

seemingly reading bhikkhu. 

238 Text thus now inverts the order of these two: Se follows DA 

MA AA SA, where the order is as above. 

239 Lena; explained at Sv-pt i 332 asa mountain cave with a door 

affixed (dvārabaddham pabbhāram). 

240 Maņdapa; explained at Sv-pt i 332 as a bower made from 

branches (sākhāmaņdapo). 

241 Reading cīvarādīni with Ce Be Se for text’s civarani. 

242 Reading "pabbajitādīnam with Ce Be Se for text's 

pabbajitānam. 

243 Muttaharitakam; Sv-pt i 330 on DA 205f also offers the 
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alternative explanation in which mutta is not urine but past 
participle of muncati: gomuttaparibhāvitam pūtibhāvena va 
chadditam harītakam, gall nut soakedin cow's urine or cast out 
on account ofits putrid state, which isinterpretation is presumbly 
to be read into pütimuttabhesajjam at Vin i 58. 

244 Catumadhuram; according to Nanamoli, who however cites 
no authority, a medicine made up of ghee, butter, honey and 
molasses, Childers, sv, thinks that this consists of fresh butter 
(navanita), honey (madhu), molasses (phāņita) and oil (tela, 
sesamum-oil), which “priests are allowed to eat after midday”, 
which might well be the same as that already mentioned by 
Dhammapāla a few lines earlier, viz. telamadhu- 
phāņitādibhesajjam (medicine (that is choice,) such as oil, 
honey and molasses and so on). The word also occurs at DA 136 
but Sv-pt is silent, whilst if it be Thag-a i 68 that is meant by “ThA 
68” at PED sv, then the reference must be wrong. SED has no 
entry. 

245 Be gives the quotation as: Muttakaritakam nama Buddhadihi 
vannitam | pütimuttabhesajjam nissaya pabbajjà | tattha te 
yavajivam ussāho karaņīyo, and gives its source as "Vin iii 133 
(Be)". Woodward opens the quotation only with 
pūtimuttabhesajjam and gives the source as “Vin i 58, 77”, 
though nothing of the kind is to be found at Vini 77. DA MA 
SA and AA read only muttakaritakam nama Buddhādīhi 
vannifam, which is probably no quotation at all, although 
Woodward again attributes this, at SA ii 163, to “Vin i 58, 77”. 
246 Reading tassā santutthiya with Ce Se for text’s tassā 
santutthitaya, Be itaritarasantutthiya, contentment, whatever its 
kind. 

247 Cp n 208 above. 

248 MA alone continues; the rest of the cties turn to other 
matters at this point. 

249 Cp MA i 85 where five kinds, identical with the five types of 
liberation at Ud-a 32 above, are given; similarly Pts ii 220 for the 
same five, with the first and second members in inverted order, 
in all respects identical with the fivefold abandoning of Pts i 27. 
Vism 140 alludes firstly to the fivefold classification (in the order 
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given at MAi 85), secondly to the present threefold one (where 
the vl of kāyavivekādayo in Ee should have been adopted), and 
then offers a third, similarly threefold one, of its own. The 
fivefold classification may well be an abridged version of Nd! 
26f. 

250 Ganasanganikam; PED does not list sahganika, but explains 
ganasanganika, sv gana, as “coming into contact with one 
another”, which is far from adequate. Cp, however, the long 
entry by Childers sv sanganika (= Skt samgaņikā, society, the 
world (SED) ); also Ud-a 206 above and note at Ud-a 310 below 
on gana.  Sv-pt i 300 explains as gane janasamāgame 
sannipatanam, congregating in a group, in a meeting of folk. 
251 Sabbakiccesu; or where all duties are concerned. 

25? Reading eko abhikkamati with Ce Be Se; text MA omit. Nd! 
(Ee) instead reads eko raho nisidati at this point, which is 
omitted by MA and all eds. of Ud-a. 

253 It seems worthwhile to add a full translation of the passage 
he Nd! 27 here alluded to, not only to clarify this extremely 
cryptic summary, but also to assist in the understanding of some 
of its technical terms which recur elsewhere in Ud-a (e.g. 
physicalaloofness at Ud-a 163, therelinquishment ofall substrates 
at Ud-a 396 and that devoid of formations (explained at Dhp-a 
iii 129 as nibbana) at Ud-a 328 etc.). 


“whith is physical separation ? Take the case of the monk who 
partakes of separated lodging, (such as) the forest, the root of 
a tree, a mountain, a mountain cave, a mountain cleft, a 
cemetery, a jungle solitude, in the open air, (or) a heap of straw, 
and who abides physically separated. He travels alone, stands 
alone, sits alone, makes his bed alone, enters the village in 
search of alms alone, returns alone, secretly seats himself, 
practises walking up and down alone, wanders, dwells, moves 
about, deports himself, proceeds, protects himself, sustains 
himself, maintains himself, alone—this is physical separation. 

Which is mental separation ? The heart of the one who 
has attained the first jhanais separated from the hindrances; the 
heart of the one who has attained the second jhana is separated 
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from applied and discursive thought; the heart of the one who 
has attained the third jhàna is separated from joy; the heart of 
the one who has attained the fourth jhàna is separated from 
happiness and dukkha; the heart of the one who has attained 
the base consisting of endless space is separated from the 
perception of form, from the perception of sensory 
impingement, from the perception of diversity; the heart of the 
onewho hasattained the base consisting of endless consciousness 
is separated from the base consisting of endless space; the heart 
of the one who has attained the base consisting of nothingness 
is separated from the base consisting of endless consciousness; 
the heart of the one who has attained the the base consisting of 
neither perception nor non-perception is separated from 
perception of the base consisting of nothingness; the heart of 
the sotapanna is separated from reified view of body, doubt and 
misapprehension about morality and ritual, from the latent 
tendency to (such) view, from the latent tendency to doubt and 
from the defilements united therewith; the heart of the once- 
returner is separated from the fetter of lust for sense-desires, 
from the fetter of sensory impingement, both of which are gross, 
from the latent tendency to lust for sense-desires, from the 
latent tendency to sensory impingement, both of which are 
gross, and from the defilements united therewith; the heart of 
the non-returner is separated from the fetter of lust for sense- 
desires, from the fetter of sensory impingement, both of which 
are miniscule, from the latent tendency to lust for sense-desires, 
from the latent tendency to sensory impingement, both of 
which are miniscule, and from the defilements united therewith; 
(whilst) the heart of the arahant is separated from lust for 
(becoming in the world of) form, from lust for (becoming in 
the) formless (world), from conceit, from distraction, from 
ignorance, from the latent tendency to conceit, from the latent 
tendency to lust for becoming, from the latent tendency to 
ignorance, from the defilements united therewith, and from all 
external signs—this is mental separation. 

Which is substrate separation ? It is the defilements, the 
khandhasand the accumulations thatare spoken ofas “substrate”, 
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the Deathless, nibbana, that is spoken of as substrate separation. 
Whatever is the calming of all formations, the relinquishment of 
all substrates, the destruction of lust, fading away, cessation, 
nibbana—this is substrate separation. 

And physical separation is for those with physical aloofness, 
for those with delight in renunciation; mental separation is for 
those whose hearts are completely pure, for those who have 
reached the highest cleansing; whilst substrate separation is for 
those individuals who are without substrate, for those who are 
gone to that devoid of formations.” 


254 Also quoted at MA ii 142, Dhp-a ii 103; also, in a slightly 
different fashion, at DA 169, which predicates “for those with 
delight in renunciation” instead of mental separation, which 
cannot be entirely wrong, since Sv-pt i 300 explains this as “for 
those with delight in jhana”, adding that it is through this same 
geišu that cleansing ensues. Sv-pt goes on to state that 
individuals who are without substrate are such through the 
perpetual departure of the defilement- and accumulation- 
substrates, thus excluding the khandha-substrate, perhaps so as 
to include within this category those enjoying the defilement- 
parinibbāna but not, as yet, the khandha-parinibbāna. 
255 Text Nd! DA MA Dhp-a Sv-pt vavakatthakāyānam, Ce Se 
füpakattha?, Be vivekattha?, but with similar vll in all places. 
256 DA omits. 
257 Cp MA ii 143ff; Sn-a 70ff. A sixth association, namely that 
with householders, is recorded as a vl by Ce Be, asit was by one 
of Woodward's sources. 
258 What followsisreminiscent of, though notan exact quotation 
of, the passage at A iii 90. MA quotes A more closely, at the same 
time recounting various illustrative episodes. That some of 
these concern monks in Sri Lanka indicates that the cties cannot 
be simply retranslations into Pali of material originally imported 
from the Indian subcontinent. 
259 Cp Ud-a 172 above on these three terms. 
260 Vannapokkharataya; I take the term literally, but cp DA 282 
where two different explanations are given, the latter according 
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with that at AA iii 268, both of which suggest that it is areference 
to both her bodily complexion and the composition of her 
limbs. At Khp-a 179 we find the phrase n’ eva jatim na gottam 
na kolaputtiyam na vaņņapokkharatādim nissāya, although 
some things seem wanting in Nanamoli’s translation in terms of 
“does not have for its support either birth or race or appearance". 
261 Into wrong thought—AA iii 268. 

262 Santanetum; Be Se sandharetum—cp Ud-a 168 above. 

263 Sikkham paccakkhāya, MA sikkhādubbalyam anāvikatvā [sic]; 
A sikkhādubbalyam āvikatvā sikkham paccakkhāya. 

264 Kilesa?. 

265 Reading visabhāgārammaņasavanena with Be for text's Ce 
Se visabhāgārammaņavasena; or perhaps by way of hearing an 
unparalleled object, if àrammana here is the object of aural 
sensory consciousness. MA states instead that it is lust arisen by 
way of an ear-consciousness process on the part of one hearing 
ofthe excellence ofform and so on being talked about by others 
or himself hearing the sound of laughter, chatter and song that 
is known as "association by way of hearing". 

266 Eva; Be omits. 

267 Dinnagghiyādīnam; Be dinnassa vanabhangiyadino, of jungle- 
pickings and so on, probably with A iv 196f in mind, which 
speaks of this as one of eight ways in which awoman snares a man 
fand vice versa), and explained by AA iv 106 as presents of 
flowers and fruit and so on brought after picking them in the 
jungle. MA speaks of this category in terms of lust that arises 
when a monk uses something belonging to a nun, or a nun 
something belonging to a monk, adding a story in which a 
sāmaņerī gave a beaker to a sāmaņera when they were both 
seven years old. When they were both sixty, they met again, 
whereupon he produced the beaker, and they forsook the 
Sangha. 

268 MA adds that a young monk once extended his arm and 
touched a young nun's body, who then took his hand and 
placed it on her breast, as aresult of which little association, they 
both forsook the Sangha. 

269 Ananulomiko; so Nanamoli at MR&I 281. 
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270 Ananulomikena samsaggena; so all texts, though not to be 
found at either place in S (Ee). 
271 Dukkhito. 
272 Reading attana uyyogam āpajjati with Ce Be Se for text's 
attanā tesu yogam apajjati. This sense of uyyoga is not listed by 
Childers, PED or CPD, but cp SED sv udyoga, and uyyutto at 
Ud-a 142 above. S iii 11 and S iv 180, on the other hand, read 
attana tesu (vl vo) yogam āpajjati, A iv 24 attanā vo (vl tesu, te) 
yogam apajjati, but their respective cties voyogam, viz. voyogam 
āpajjatīti upayogam sayam tesam kiccānam kattabbatam àpajjati 
(SA ii 260), and voyogam (vl te yogam) apajjati ti payogam 
āpajjati sayam tani kiccàni katum ārabhati (AA iv 24), just as 
Khp-a 243 similarly reads attanā voyogam (vl vayogam, viyogam) 
apajjita. Hare (GS iv 15 n 2) suggests we "should read voyogam 
(=vi-ava: determined effort)”. Thesereferences should probably 
be added to the sole “doubtful” one recorded by PED sv voyoga, 
and explained there as vi + uyyoga. 

$973 So SA ii 260: kiccakaraniyesü ti kiccasankhatesu karaniyesu, 
but cp also Ud-a 116 above. 
274 Woodward, wrongly, 108. 
275 Reading sankharesu with Be for text’s Ce Se sasankhāresu; it 
is unclear how a reference to sasankhara in terms of action, 
often of a good type, prompted by some other cause—cp Dhs 
147, Asl 156 and Vism 453—could be fitted into the present 
context. 
276 Reading sabbakiriyāsu with Ce Be Se for text's sabbākiriyāsu. 
277 As at Vism 465. 
278 Cp Vv-a 97 and AA ii 58, of which this seems to be a mixture. 
?79 Reading viriyan (Be viriyam) ca tam with Ce Be Se for text's 
iriyan ca vata. 
280 Reading upasampadāya àrambhanam viriyarambho with Ce 
BeSe for text’s uppadaya ārambho; the whole phrase, akusalanam 
dhammanam pahānāya kusalanam dhammanam 
upasampadāya, is drawn from the fourth aid to liberation of 
heart at Ud 36 and commented upon at Ud-a 234 below. 
281 Cp SA iii 141 (= Vism 132) on S v 66 where these three are 
spoken of as progressive stages of increasing strength. 
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282 Cp Asl 145f. 

285 Nikkama; or exertion. 

284 Parakkama < param param thānam akkamanato—SA iii 141 
- Vism 132. 

285 Cp MA ii 147 for similar. 

286 Ajapadena; cp Asl 173 = Vism 161 for similar. MA reads 
mantena here, which probably explains text's vl jappamānena 
mantena. The allusion is to the simile at M i 134. 

287 On what follows, cp Ud-a 69 above. 

288 The others being, as already noted, restraint of the sense- 
faculties, purification of livelihood and morality concerning the 
four requisites. 

289 Which form of concentration is, strangely, the sole 
explanation in the similar passage at MA ii 147. 

290 Which may be what is meant by paññā bhāvanāmayā, insight 
consisting of cultivation, which replaces the present category in 
the threefold classification at Ud-a 69 above, Nett 60 and Vism 
439. 

291 Reading dussilyadinam with Ce Be Se for text's dussīlādīnam. 
292 Reading sīlādikathā with Ce Be Se for text’s sīlāsikathā. 

293 Which, however, reads bhikkh ūnam in place of paresam; cp 
also Mi 145. Be gives the reference (to the Burmese editions of 
course) as "M i 199” and “A iii 359”. 

294 Which reads santutthāyam (butwith avlofsantuttho (yam) ) 
bhikkhave Kassapo in place of santuttho hoti; Be gives the 
reference as "S i 399" and “Khu viii 249”. 

295 Reading yā idha with Ce Be Se for text's idha. 
296Labhanto; literally gaining, the synonymity being impossible 
to sustain in translation. 

297 Adukkhalabhi; Be niddukkhalabhi. 

298 Cp AA iii 29f for a fuller explanation. 

299 On what follows, cp MA iii 29ff = AA iii 222ff. 

300 Or perhaps covered; cp Vv-a 169, Asl 62 for similar, also Asl 
38ff for a much longer definition. 

501 Anorohitadhuro; soall texts, but claimed by CPD, svanorohita, 
to be a wrong reading for its causative anoropita?, as read by MA 
and AA, and which Be alone records as a vl. The meaning of “to 
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be deprived of" is, however, attested by SED svava * ruh for both 
its non-causative and causative forms. 
30? Anosakkitaviriyo; CPD gives the meaning as “with forward 
(unfailing) energy", but osakkati seems to be used by 
Dhammapāla in the sense of “to decline", as at Ud-a 80, 180 in 
the context of the Teaching. 
303 In this Dhammapála perhaps differs from Buddhaghosa 
since, as the subsequent notes show, the latter takes this, in 
addition, as a reference to insight associated with the path. 
304 Woodward's note (VofU 43 n 4) that udayattha here refers 
to "birth-and-death, beginning-and-end" is clearly at odds with 
the cty, as is, even more so, Hare's translation (GS iv 232) of 
"wisdom as to the way of growth and decay". 
305 So Ce Be Se MA AA for text's ārakāya. 
306 MA AA add samucchedavasena ca, and by way of extirpation— 
cp Ud-a 152 above. 
307 Niddosāya; MA AA parisuddhāya, that is completely pure. In 
either case, this is apparently a complementary gloss on ariyaya. 
308 MA AA instead explain as follows: "Insight associated with 
the path is penetrative (of that dukkha belonging to the cycle 
and that dukkha belonging to the defilements—AA only) since 
it penetrates, cleaves, the mass of greed, the mass of hatred and 
„the mass of delusion, not hithereto penetrated, not hitherto 
cloven, by way of extirpation, insight associated with vipassanā 
being penetrative by way of the limb therefor and on account of 
its conducing to acguisition ofinsight associated with the path”. 
309 Reading nàyena with Be for text's Ce Se nayena; the same 
explanation of sammā recurs at Ud-a 435 below. 
310 Reading vatta? with Ce Be Se for text's vutta®. MA AA instead 
explain: “Here, too, insight associated with the path is spoken of 
as properly leading to the destruction of dukkha since it proceeds 
properly, with good cause, in the right manner, by bringing to 
destruction that dukkha belonging to the cycle and that dukkha 
belonging to the defilements, (whilst insight associated with) 
vipassana is that leading to the destruction of dukkha since it 
proceeds by bringing to destruction, by way of the limb therefor, 
that dukkha belonging to the cycle and that dukkha belonging 
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to the defilements, or alternatively since it conduces, in that it 

leads to the destruction of dukkha, to the acquisition of insight 

associated with the path". 

311 [tems (2), (4) and (5), and (1) and (3) respectively. 

312 [tems (6) to (9) in Ud. 

515 Reading ijjhati with Be for text's Ce Se icchati. 

314 Icchitabbam. 

315 Text inserts ca; Ce Be Se omit. 

316 Reading tadisam vippakāram pattassa with Ce Be Se for text's 

tadisam vippakārappattassa. 

317 Reading na sampajji | tassa tesam with Ce Be (Se na 

sampajjitassa tesam) for text's pamajjitassa. 

318 Text, wrongly, inserts ti and prints as a lemma. 

319 Paripanthā; Be parissaya, dangers. 

920 Reading araddhatarunavipassanassa with Ce Be Se for text's 

araddhatarunavipassanaya. 

321 Usually only ten are enumerated—see Asl 197ff, Vism 178ff, 
i etc.; CPD, sv asubhakammatthāna, suggests the eleventh might 

be mindfulness despatched to body. 

322 Also at AA iv 162 on A iv 351ff. 

323 Panna; Ce aggapanna, Se maggapannna. 

324 Vipassanāya; Se vipassanāyam. Ce reads vipassanānam, with 
»the vipassanās. 

325 In the foregoing simile. 

326 Woodward erroneously omits “breathing out a long breath 

knowingly” in his translation at KS v 275. 

327 That is, the views that ‘I am better’, ‘I am equal’ and ‘I am 

inferior’ on the part of those who are better, equal and inferior. 

328 Atidalham; not listed by PED. 

329 Reading itaradvayam with Ce Be Se for text's itarañ c’ āyam. 

330 Reading suppajaho 'va with Ce Be Se for text's samugghato 

"Va, quite uprooted. 

331 Text Ce suditthe; Be Se ditthe. 

332 Apaccayaparinibbānam; used, at AA v 27, to explain 

anupadanibbanam, just as, at AA iv 38, apaccayanibbanam is 

used to explain anupādāparinibbānam. 

333 Patikitthatāya. 
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334 Idha; probably meaning here “in this Teaching (sāsana)”. 
335 Na ca khuddam samācare; Be na ca khuddam acare—cp GD 
ii 176 on Sn 145. 

336 Cp Khp-a 243; also AA ii 381 on patikittho at A i 286. 

337 Reading nativitakkadayo adhippetā with Ce Be Se for text's 
sukhumavitakkadayo adhipeta. 

338 Amaravitakko; or about eel-wriggling. Cp CPD sv. U. Thittila 
(BA 452) provides for both possibilities: "thinking about (how 
to) not die and/or eel wriggling". 

339 Nd! speaks of these as subtle defilements, contrasting them 
with the thoughts associated with sense desires and so on which 
are medium defilements, and with bad conduct of body, speech 
and mind which are gross defilements. 

540 Reading hi with Be Se; text Ce omit. 

541 Dāruņā; more usually harsh, violent, cruel, severe (as at Ud-a 
118 above), etc. 

342 Tassa ārammaņābhiniropanato; Woodward states (VofU 44 
n 2) that the cty paraphrases as “when vitakka arises the mind 
(citta) is in accordance therewith, being fixed thereon as on a 
focus". 

343 So Be for text's Ce Se anutthita; cp CPD sw anuggata, 
anutthita. ` 

344 As one is told to be in a court of law; more freely “springing 
up”, etc. 

345 Reading uppilāvā ti cetaso uppilāvitattakarā with Be for text’s 
Ce Se ubbilapa ti cetaso ubbillavitattakara; cp CPD svv and JPTS, 
1887, pp 137ff. 

346 Manovitakke; explained at SA i 36f on S i 7 as manamhi 
uppannavitakke, thoughts that have arisen in the mind, by 
means of which Mara gains access. Cp also S i 207 = Sn 270. 
347 Cp Vism 606. 

348 Cp M i 85, A 258, etc. 

349 Cp Thag-a ii 171 which explains so plavati (huráhuram), at 
Thag 399, as so tanhavasiko puggalo aparaparam bhavabhave 
upplavati dhavati. Commenting on this, Norman (EV i 189) 
states that “aparaparam is presumably intended as a gloss on 
hurāhuram”, though he also observes that “DhA iv 44 omits this 


i 
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and merelystates: so tanhavasiko puggalo bhave bhave uppalavati 
dhavati”. He then goes on to quote the two explanations offered 
here (PTS edition), presumably as further support for the view 
that aparaparam is a gloss on hurahuram. But this is seemingly 
to ignore the fact that the term aparaparam is, here at Ud-a 237, 
common to both explanations of huráhuram; and unless it can 
be shown that each of the two instances of aparaparam is used 
in a differentsense—and thereisno obviousreason for supposing 
such to be the case—then we are forced to conclude that the 
difference between these two explanations must lie elsewhere, 
viz. in the apparent glosses of tasmim tasmim ārammaņe (onto 
this object and that) and, with Be, that ofidhalokato paralokam 
(from this world to the next world) respectively. That is to say, 
one is obliged to assume that Dhammapala first takes hurahuram 
as huram huram, explaining this sense with the locative 
expression tasmim tasmim ārammaņe, which explanation seems 
paralleled by those of bhavabhave at Thag-a ii 171 and bhave 
bhave at Dhpa iv 44 cited above, and with which may also be 
compared his explanations of huram in terms of paraloke (in 
the next world) at Ud-a 92 and atitgnagatesu attabhāvesu 
(concerning past and future existences) at Ud-a 315, as well as 
those at Thag-a on Thag 10, quoted at EV i 121; and then 
secondly as hurà huram, now explaining as idhalokato 
paralokam. 

350 Kadāci rüpe, kadāci sadde; perhaps a quotation. 

351 Tannimittanam; to the fact of (such) thoughts not having 
been fully understood. 

352 Reading idhalokato paralokam with Be for text's Se 
idhalokaparalokato, Ce idha lokaparalokato. 

355 Pana; Be omits. 

354 Cp Ud-a 191 above. 

355 Reading uppilāvitahetutāya with Be (Ce Se ubb?) for text's 
ubbilāpanahetutāya. 

356 Anuggate anuppanne eva; Woodward, drawing attention to 
this explanation, translates this part of the verse as “When 
mind’s elation cometh not to pass”, clearly taking both terms as 
locatives, whereas it seems more appropriate to treat them as 
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accusative plurals, predicated of te (manovitakke). 

357 Reading uppatti-arahe with Be for text's Ce Se uppattirahe— 

cp note at Ud-a 349 below. 

358 Asati; Be ayatim. 

359 Reading catusaccappabodhena with Be for text's Ce Se 

catusaccasambodhena. 

360 Reading ?vitakkadike with Ce Be Se for text's ?vitakke. 

36! Reading etthà pi with Ce Be Se for text's ettha. 

362 Pathanti; Ce patthanti. 

363 The place where the Buddha attained parinibbāna—cp Ud-a 

402 below. 

364 What follows is also to be found at DA 573 and SA i 222. 

365 Reading Kusinārāya (genitive) with Be Se DA for text's Ce SA 

Kusinārāyam (locative), the park at/in Kusinārā; the genitive is, 

however, to be preferred so as to mirror Anuradhapurassa in the 

preceding clause. 

366 The stiipa that was built at Anuradhapura to house the collar- 
* bone relic taken to Sri Lanka by Asoka’s son Mahinda. 

367 DPPN i 399 claims (seemingly wrongly) that “The row of sála- 

trees stretched from south to east and then continued to the 

ngrth (‘like the chiefstreetin Anurādhapura')”. The geography 

of the area would rather seem to be as follows: 


L 


Eastern Gate 


i 
Lx] 


Upavattana 





This is, however, completely at odds with the accounts given in 
the Thüpavamsaand Mahāvamsa. In the former we are told that 
before the stüpa was erected, an elephant carried the collar- 
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bone relic in the following manner: Atha so hatthinago 
pacchimadisabhimukho hutvà apasakkanto yava nagarassa 
puratthimadvaram tava gantva puratthimena dvarena nagaram 
pavisitva dakkhiņadvārena nikkhamitva Thūpārāmassa 
pacchimadisabhage Pabhejavatthu nama kiraatthi tattha gantvā 
puna Thūpārāmābhimukho eva patinivatti (Thüpavamsa 199) 
and which Jayawickrama renders: “Then this lordly elephant 
walked backwards facing the West as far as the eastern gate of the 
city, and entering the city by the eastern gate, set out from the 
southern gate and arriving at the place where, it is said, the 
Pabhejavatthu [sic, shrine to the yakkha Maheja, Chronicle, 66 
n 2] stood to the West of the Thūpārāma, he turned round again 
facing the Thūpārāma itself” (Jayawickrama, The Chronicle of 
the Thüpa, p 66). It is not clear why apasakkanto is here 
rendered “walked backwards” (a meaning not attested by either 
PED or CPD), since itis quite clear any elephant facing west and 
walking backwards would, in fact, be travelling in an easterly 
direction, and would therefore have to leave the city via the 
eastern gate, rather than enter it viasame. Apasakkanto should 
therefore probably be taken in its more usual meaning of 
stepping aside ( ? walking sideways, with its head turned to the 
left ( = westwards) ), when its progress would then seem to be as 
follows: 





GP Elephant facing west, 
walking sideways 


Pabhejavatthu e 
Elephant turning 


to face Thüparama 





Much the same account is also to be found in the Mahāvamsa: - 
“And the elephant turned about and having entered the fair city 
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by the east gate, and having left it again by the south gate he went 
to the building of the Great Sacrifice [mahejjaghara, vl 
pabhedaghara] set up to the west of the spot where (afterwards) 
the cetiya of the Thūpārāma was; and when he had turned 
around on the place of the Bodhi-tree he remained standing, 
his head turned towards the east" (Geiger, Mahāvamsa trans. 
118). 

It will, however, be noted that these accounts seem to 
situate the Thūpārāmain the city’s south-eastern quarter, rather 
than its south-western quarter, which not only contradicts 
Dhammapāla here, butalso the position of the various buildings 
at Anuradhapura in the map at Ency. Buddhism i 756, which 
puts the Thūpārāma, with Dhammapala, in the south-western 
quarter. The reference to *the place of the Bodhi-tree" in the 
Mahavamsa account clearly refers to the spot where such would 
be located once it had arrived (cp Geiger trans 119, verse 40), 
the account of whose arrival forms the subject of the two 
subsequent chapters. 

368 There seems little doubt that Upavattana is intended here as 
the name of the whole grove, as also so taken by Jayawickrama 
(Inception 3); Woodward (VofU 45), however, takes the same 
rase, Kusinarayam Upavattane Mallanam sālavane, as denoting 
a particular spot in that grove, viz. “at the Bend, in the sal-grove 
of the Mallas”, as does Ireland: “at Upavattana in the sal-tree 
grove of the Mallas" (p 56), and Nànamoli: "In the Mallians' 
sala-tree grove at the turninto Kusinara" (MR&I96), all perhaps 
doing so in light of AA iii 107 which explains: Upavattane ti 
pacinagataya sālapantiyā uttarena nivattitva thitāya 
vemajjhatthane. Cp BHSD, svupavartana, for a long discussion, 
which states that the term upavartana "occurs in Pali and BHS 
onlyinreference to the place of the Buddha's parinirvana”, thus 
overlooking the present incident, there being no reason for 
supposing that its occurrence was in any way connected with the 
Parinibbàna. 
369 Reading?sanchanne thane with Ce Se (Be?sanchannatthàne) 
for text's *sanchinne thàna; gaccha, bush, is defined at Vism 
183. 
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370 Text Ce Be read viharati, singular, Se (and Ud) viharanti; cp 
note in Ud. 

371 Text uddhatà, Ce Be Se Ud uddhatā. 

372 What follows may be compared with similar explanations at 
MA i 152, SA i 115, iii 257, AA ii 143 (not AA ii 43 as stated at SA 
iii 257 n 4), and Pugg-a (JPTS 1913) p 217 (not 152 as stated at 
SA i 115 n 1). 

373 Bahulattā; or on account of being given over to, fond of, etc. 
374 Cp MAi 116#SA iii 257: uddhaccena hi ekārammaņe cittam 
vipphandati, dhajayatthiyam vatena patākā viya—for the mind, 
on account of distraction, flaps about on a single object as do 
flags, on account of the wind, on a flag-pole. 

375 Generally taken (e.g. BHSD sv unnada) as a dialectical form 
of unnata, haughty; cp also Ud-a 144 above: (the cohabitants of 
this world are) haughty by way of the seven conceits (sattahi 
mānehi unnato). 

376 Literally raised, exalted, lofty, etc., and thus perhaps also 
“swollen”. 

377 An allusion to Vibh 351. 

378 Bahukatāya; Be records a Khmer vl of lahukataya, frivolity, 
which would also make very good sense here. 

379 Reading pharusavācatāya with Ce Be Se for text's 
pharusavācanāya; cp Ud-a 340. 

380 More freely, perhaps, “with wagging tongues”; the verbal 
equivalent of "scatter-brained". Cp MAi 152 = SAi 115 =iii 257 
* AA ii 143: asamyatavacanà divasam pi niratthaka- 
vacanapalapino—those of uncontrolled utterances, those 
prattling by way of useless utterances the whole day long. 

381 Bahulatāya; or on account of being given over to, fond of, etc. 
382 Cp Ud-a 106 above. 

383 MA i 117 takes asampajānā (inattentive) as panna(vi)rahita, 
those in whom insight was wanting, adding that mindfulness is 
twofold: that associated with insight, which is strong, and that 
dissociated from same, which is weak, and that even when such 
persons have mindfulness, it is vapid mindfulness on account of 
their being inattentive. Cp also SA ii 142 z It-aii 114, which liken 
such individuals to a crow that has dropped its meal or a jackal/ 
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dog its meat. 
384 Gaddiihanamattam pi kalam; cp MLS iii 173 n 1; KS ii 177 
n l; MQ i 154. 
385 Miga; or wild beast; AA ii 369 = Pugg-a 217 reads 
bhantagavibhantamigasappatibhago, resembling a careering 
cow (cp Vv-a 106) or a careering deer, but SA i 115 
panthārūļhavāļamigasadisā, similar to a wild beast alighted on 
the highway—cp also SA ii 302 n 7. It is, perhaps, an allusion to 
Thag 109. 
386 As does the householder so become upon surveying his son 
and daughter—SA ii 302. 
387 Cp D iii 243; DA 1034 explains kaya (body) here as samüha, 
collection, and states that eye-consciousness is consciousness, 
based on the eye’s sensitivity (cakkhupasada—cp Ud-a 73 above), 
of the ripening of that which is skilled and unskilled. 
388 An allusion to Di 70, Mi 180 (quoted Vism 15f), S iv 104 etc.; 

ee also Dhs 1345, Asl 400, Dial i 80 n 1. 

9 As does Nett 85. 

390 Reading pathanti with Be for text’s pavadanti, Ce Se vadanti. 
391 So Ce Be Se for text's micchāditthigatena, here and below; 
cp Ud. 
392 Reading ?düsitena with Ce Be Se for text’s °bhiitena. 
395 Be reads thina®; cp Ud. 
394 Cp Dhs 1156f and Asl 377. 
395 As so read by others. 
396 Reading vasam with Ce Be Se; text omits. 
397 Cp Ud-a 216 above. 
598 Reading vipariyesa(g)gahino with Ce Be (Se) for text's 
vipariyasagahino; said, at Ud-a 139 above, to be fourfold, and 
identified, at Asl 253, with the four perversions, on which see 
Ud-a 157 above. 
399 Ummujjanena; seemingly a synonym for insight (panna) at 
AA iii 163. Not listed in this sense by PED. 
400 Kusalakiriyāya; or for the sake of the performance of that 
which is skilled. 
401 Reading tathā tatha with Be Se for text's Ce tathā. 
402 Right deliberation (or aspiration) forms the second factor of 
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the eightfold path, being defined at D ii 312 as deliberation with 
respect to renunciation, the absence of ill will and the absence 
of cruelty. It thus is the direct opposite of the three thoughts 
that beset Meghiya at Ud-a 219 above. 

403 Vidhūta; not listed by Childers or PED. 

404 The fifty comprise seeing the rise and fall of each of the five 
khandhas from five points of view—cp Pts i 54ff; Vism 629ff. 
405 Be Se read silasamadhisu yutto payutto, Ce silasamádhiyutto 
payutto, for text’s silasamadhisampayuttam; I follow Be Se, 
assuming yutto payutto to be the same as yuttapayutta as at Ud-a 
61, 384. 

406 Ce Se read pubbangamam katvā, Be purato katvā, for text's 
purato katva pubbangamam katva. 

407 Reading kammassakatalakkhanam with Ce Be Se for text’s 
kammassa katalakkhanam; cp M iii 203, Vv-a 347. 

408 After having come to know rise and fall; the sequence of 
eventsin thiscomplex sentence, rid of glosses and interpolations, 
would seem to be as follows: (1) after setting right view to the 
fore, he (2) initiates vipassana, and then, (3) as he comprehends 
the formations, (4) comes to know rise and fall, whereupon 
(5) he eagerly practises vipassana by way of contemplation of 
dissolution. 

409 Cp Pts i 57ff, quoted and expounded upon at Vism 640ff. 
410 Reading bhikkhu with Ce Be Se for text's bhikkhü. 

411 Reading hetthimamaggavajjhanam with Ce Be Se for text's 
hetthimamaggavajjanam (?that were to be avoided by the 
lower paths). It is not clear why Woodward rejected this 
reading; cp Ud-a 283 below for similar. 

41? Ditthivippayuttalobhasahagatacittuppadesu; a reference to 
the eight kinds of unskilled states of consciousness, rooted in 
greed, of Vism 454, 684, and placed, amongst the total 89 kinds | 
of consciousness, as (22)-(29). Of these, four are accompanied 
by euphoria (somanassa), four by equanimity, and are either 
associated with, or dissociated from, false view, and either 
unprompted or prompted: 
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| 22 [with euphoria__|with false view __[unprompted | | 
| 23 [with euphoria ^ [with false view {prompted | | 
| 24 [with euphoria ^ |withoutfalseview |unprompted | — 
| 25 [with euphoria ^ |withoutfalseview |prompted — | * | 
| 26 [with equanimity |withfalseview — |unprompted | — 
[27 |with equanimity |with falseview — |prompted | — 
[28 with equanimity [without false view |unprompted | — 
[29 [with equanimity [without false view |prompted | * | 


Since sloth and torpor can only be associated with states of 
consciousness that are prompted, and since that spoken of here 
is also said to be dissociated from false view, it must presumably 
be either (25) or (29) thatis beingreferred to. Cp also the tables 
at Ppn 883 and Buddhist Dictionary. Bhikkhu Bodhi notes that: 
“Mana (conceit) is called tadekattha (united with/subsists along 
with) in relation to sloth and torpor, not in the sense that it 
juecessanily co-exists with them in the same cittas—it may or may 
not—but because it pertains to the same group of defilements, 
namely, those to be extirpated by the fourth path. See the 
discussion of the term tadekattha at Asl 345f, and the distinction 
of sahajekattha and pahànekattha. Conceit and sloth and 
torpor are pahanekattha; they may or not be sahajekattha 
because conceit can arise in unprompted cittas, whilst sloth and 
torpor may arise in cittas dissociated from conceit". Conceit 
(mana) is, of course, done away with only by the topmost, 
arahant-path. 
413 Reading tividhadukkhatāyogena duggatisankhātā with Be 
Se for text’s Ce tividhaduggatisankhata; it is a reference to the 
threefold nature of dukkhain terms ofintrinsic dukkha, dukkha 
associated with the formations and dukkha associated with 
change—cp D iii 216, S iv 259, etc. 
414 Patittheyya; Se tittheyya. 
415 Tāsam parabhage; seemingly the opposite of sabhāga, in the 
sense of "sameness" (OP). Literally *other part", and perhaps 
"counterpart" or "complement". PEDgives only the meaning of 
"outer part, precinct part beyond", citing Pv-a 24 ( - Khp-a 206) 
where we find kuddanam parabhāgā (on the further side of 


- 
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(= outside) the walls) in explanation of tirokuddā. Childers 
gives a meaning only of “superiority, pre-eminence”, and SED 
only that of “superior power or merit, excellence, supremacy”, 
neither of which seems appropriate in the present context, nor 
in that of SA ii 29 (where it seems to mean the part of the 
crocodile showing above the water) or SA ii 115 (where it seems 
to mean (digging) a further layer). Could Dhammapila be here 
implicitly denying some view which asserted some kind of 
identity between samsāra and nibbàna ? 

416 Cp DA 239 for similar. 

417 Reading janapadino with Be (DA janapadino) for text’s Ce 
Se janapadavasino; cp Ud-a 182 for same on the Vajjians, Ud-a 
377 on the Mallas. Although Dhammapāla here omits 
rülhivasena, by extension, DA inserts rülhisaddena. 

418 Ce Se read tasmim Kosale janapade, Be tesu Kosalesu 
janapade, DA tasmim Kosalesu janapade, for text's tasmim 
Kosalajanapade. 

419 Cp Ud-a 183 above. 

420 Cp Ud-a 399, 407 below; also DA 35. 

421 Reading aparicchinnasankhyattà with Be Se Ud-a 407 (Ce 
aparicchinnakasankhyatta) for text’s aparicchinnaka- 
sankhatatta. 

422 Gana; cp Ud-a 310 below. 

423 Reading °samhatena with Ce Be Se for text's °sangatena; cp 
Ud-a 125, 288 for similar. 

424 Reading ghanapattasākhāvitapasampannassa with Be for 
text'ssandagahanapaticchannassa, covered with a dense thicket, 
Ce Se ghanapattapalasassa, with a solid mass of leaves and 
foliage; cp Pv-a 43. The choice is quite arbitrary. 

425 Reading Nando nàma with Ce Be Se for text's Nandà nàma, 
which wrongly implies he was female. 

426 Cp Dhp-a i 323f on what follows. 

427 A propertied brahmin who became a matted-hair ascetic in 
order to protect his wealth; he is said to have acted as an ascetic 
by day but to have enjoyed the pleasures of the five senses by 
night—MA iii 399 # Sn-a 440; cp also DA 270. 

428 Reading pabbajjāvesena with Se for text's ( = Dhp-a vl) 
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pabbajjavesena, Ce Be Dhp-a pabbajjavasena, by way of going 
forth, although pabbajitavesena, the other vl of Dhp-a, is perhaps 
to be preferred. 

429 Reading rājapīlam pariharanto with Se Dhp-a for text's 
rājapīlamapaharanto, Ce Be rājapīlam apaharanto. This sense 
of pariharati is not listed by PED, but cp SED sv. Cp Ud-a 106 
where this is cited as one of the reasons that led to some going 
forth. 

450 Usually taken to be milk, cream, buttermilk, butter and ghee. 
431 Agantva; Ce Se omit, when the sentence would become: The 
Teacher, upon coming to know later on, whilst wandering on 
his travels amidst the countries surrounded by that great order 
of monks whilst waiting for maturity of knowledge on his part, 
that his knowledge was now mature.... 

432 Reading ito āgacchati with Ce Be for text's Se ito gacchati, ? is 
going from here. 

433 The quotation thus extends from half-way through the 
second paragraph in Ud to the end of the fourth. 

434 So Ce Be Se for text’s desesi. 

435 Dhammapala explains the prefix of san? in the first three 
verbs as sammā (properly, rightly, fully, etc.) and in the fourth 
assutthu (well, nicely, properly). I take them, as at Ud-a 361, 388 
below, merely as resolutions of compound. 

436 An allusion to the progressive talk which commences with 
talk on almsgiving, talk on morality and talk on heaven (e.g. M 
i 379), of which the foregoing is no doubt intended as a precis. 
457 Reading sammā uttejesi sammadeva tejesi with Be Se for 
text's Ce samuttejesi sammā uttejesi. 

438 So Ce Be Se for text’s sutthu sampahamsesi. 

439 Pamodāpana; not listed by Childers, PED or SED. 

440 Pubbenāparam < pubbena + aparam, whereas Woodward 
punctuates pubbe-náparam here, and pubbe nāparam at Ud-a 
398 below. Cp also MA iv 137 on M iii 79, SA iii 205 on S v 154, 
and AA iv 31 on A iv 47. The states are shown in pairs, but the 
pairs are interlaced so as to form a 'spiritualladder' culminating 
in arahantship. That is, he might start by showing that 
concentration is better that morality, then show that the first 


iip. 
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jhàna is superior to preliminary concentration, then that the 
second jhàna is superior to the first, and so on, and finally that 
the path and fruitofarahantshipis better than the path and fruit 
of non-returning (Bhikkhu Bodhi). 

441 Reading sammāpatipattiyam pamādāpanodanena with Ce 
Be Se for text’s sammāpatipattiyā samādapanena; Woodward's 
vl of samādāpanodanena is clearly in error for 
pamadapanodanena, no doubtarising from the ready confusion 
of p/s in Sinhalese characters. 

442 Sāmukkamsikāya; defined at Ud-a 283 below. 

443 Kāyangavācangam acopento; cp Asl 93ff, 240; also Ud-a 320 
below. In asimilar way, the ariyans, when begging alms, merely 
stand so as to indicate their need, without activating either their 
physical or vocal organ—J iii 354. 

414 Cp the discussion at GD ii 257; also the note at Ud 89. 

445 This passage is a little ambiguous; presumably we are to 
understand that he inaugurated the almsgiving as soon as he 
had got the Lord to agree to stay for seven days, rather than after 
he had stayed there for that period. 

446 Anumodanam eva katva; although he seems, according to 
the account in Ud, to have repeated the earlier progressive talk, 
rather than deliver the benediction usually given at the 
culmination of an almsgiving. My Sri Lankan associates inform 
me that anumodana is usually used these days to denote the 
transfer of merit to deceased relatives following an almsgiving. 
Cp next. 

447 The account in Dhp-a is quite different, stating that Nanda 
became the recipient of the progressive talk, by which means he 
became established in the sotāpatti-fruit, only subsequent to the 
Lord having shown his appreciation on the seventh day. It then 
continues by saying he was killed by a hunter on his way home, 
as a result of which the monks blamed the Lord for his death, 
saying that had the Lord not come there, Nanda would not have 
been killed. The Buddha replies that he would have been killed 
whether he had come or not, since there was no tactic for 
releasing him from death, even by his going to the four quarters 
or to the four intermediary quarters, adding that the mind, 


din. 
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when wrongly directed, does to such beings what neither robbers 
nor the revengeful can do. Neither story seems to go too well 
with the verse it purports to introduce, nor does Dhammapala’s 
account coincide with the story in Ud itself, where the Lord is 
simply invited for a meal on the following day, not for a period 
ofseven days. Then again, neither cty makes it clear which party 
has the wrongly directed mind, although it would seem more 
likely that in the verse it is the fate of Nanda that is contrasted 
with that of his murderer—that the wrongly directed mind of 
the murderer does that murderer much more harm than he, as 
enemy, was able to do to Nanda, since Nanda (in any case, asa 
sotapanna, subject only to a maximum of seven further births) 
simply got killed, whereas the murderer isindefinitely consigned 
to the states of loss. Narada Thera, seems to think otherwise, for 
in his paraphrase of Dhp-a he states: “When the Buddha departed 
he [Nanda] accompanied Him for some distance and turned 
back. As he was returning he was accidentally killed by a stray 
arrow. The monks remarked that if the Buddha had not visited 
that place, the man [Nanda] would not have met with that fatal 
accident. The Buddha replied that under no circumstance 
would he have escaped his death owing to a past evil Kamma and 
added that the internal ill-directed mind would become very 
inimical to oneself" (Dhammapada, New Delhi, 1972, p 45). 
Narada thus seems to be taking the Buddha's reply as applying 
exclusively to Nanda; if he is right, it only raises the further 
question as to how someone who is a sotapanna, and thus free 
of the states of loss (e.g. Sii 70), can be said by Dhammapāla to 
be so subject. Finally, itis worth questioning whether mention 
of the four quarters (catasso disā) in the Buddha's reply in 
Dhp-a and the presence of diso disam in the verse (which could 
be taken as “in all directions") is purely coincidental. 

448 Reading simantare with Ce Be Se for text'ssimantasimantare. 
449 Reading tassa gamassa antaram ll Gamavasino with Ce Be Se 
for text's tassa gamassa antaragāmavāsino; or perhaps exterior 
to ( = that which is other than) that village. 

450 Reading tam with Ce Be Se; text omits. 

451 Reading ekakam with Ce Be Se for text's ekekam. 
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452 Reading sirasi with Ce Be Se for text’s sirasmim; sirasi in such 
phrases seems stock—cp Vv-a 24, 205. 

453 Reading voropesi with Be Se for text’s Ce coro māresi, a 
robber killed; it is not clear how this reading, which does not 
appear in any known edition of Ud, has crept into the cty here. 
Woodward apparently fails to notice this discrepancy. Dhp-a i 
323 reads eko luddako vijjhitva maresi, but even this is unlikely 
to have given rise to a reading of coro māresi. 

454 Reading tam with Be Se (Ce nam); text omits. 

455 Reading ànantariyakammam with Ce Be Se for text’s 
anantarikakappam. 

456 At M iii 255 we are told that alms to sávakas bear much more 
merit than do alms to non-sāvakas; and the implication is, 
presumably, that wicked deeds similarly bear more demerit 
than they would otherwise have done. 

457 Micchāpaņihitam; opposite sammāpaņihitam, rightly 
directed, as at Ud-a 320 below. 

458 Imesam sattānam; this phrase features in the account given 
at Dhp-ai 324 (yam hin’ eva corā naverino karonti tam imesam 
sattanam antopaduttham micchàpanihitam cittam eva karoti) 
but seems quite out of place here. 

459 Ce omits. 

460 Reading düsaniyam with Ce Be Se for text's dusaniyam; or 
simply “the spoiler"—cp SED sv düsaniya/ düsya. 

461 Ce Be read yam tassa for text's Se Dhp-a yam tam tassa. 

462 Ce Be Se read yam tassa for text's Dhp-a yam tam tassa. 

465 Text Dhp-a insert pana nam; Ce Se omit nam, Be omits 
entirely. 

464 Reading vuttappakāro hi with Ce Be Se for text's (Dhp-a) 
vutta(p)pakarehi. 

465 Reading pabbatakandar4 with Ce Be Se for text's upaccakā, 
valley, land at the foot of the mountain, etc. Se records the 
reading of text as a vl and comments that the meaning is the 
same (ayam ev' attho) which, taken together with the fact that 
it had been the home of pigeons and that Sāriputta and 
Mahamoggallana are said to have been seated in the open air, 
confirms that kandarā here has the meaning of “dale”, rather 
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than "cave" as at Ud-a 161 above and Thag 602. All texts treat 
kandarā as afeminine (as also attested for in Sanskrit); PED lists 
it only as a masculine. 

466 Text wrongly Kapotakandaro. 

467 Be Se add ti; text Ce omit. This is, presumably, a comment 
by Dhammapala himself on the source previously quoted/ 
translated by him. 

468 Reading °rattiyam with Ce Be Se for text's °rattiya. 

469 Cp Ud-a 354 below. 

470 Cp Ud-a 348 below. 

471 Cp Ud-a 412 below where the great elders with Mahākassapa 
at their head wore robes the colour of a storm-cloud. The 
uppala is a type of lotus, whilst nila can also denote green and 
black. 

472 Udiccabrahmanajacca; cp EV i 249 on Thag 889. The 
implication is that they were of pure, or high, descent, perhaps 
on the basis of a belief that the Aryans there were less prone to 
miscegenation with theindigenous peoplesin the subcontinent. 
On what follows, cp MA ii 155, where much the sameis predicated 
of the elders Punna and Sāriputta. 
4/3 One can make an aspiration (abhinīhāra) in the presence of 
some Buddha for the sake of at least three distinct goals: to 
become (1) a Perfectly Self-Enlightened One; (2) a 
Paccekabuddha; or (3) a savaka, be it (a) a mahāsavaka (great 
savaka) or (b) an aggasavaka (chief savaka). For such an 
aspiration to succeed, the aspirant has to be in possession of a 
number of good qualities—by the eight enumerated at Ud-a 133 
in order to become a Perfectly Self-Enlightened One; by the 
first, second, seventh and eighth of these, plus sight of those 
from whom the āsavas have departed (vigatāsavadassanam) in 
order to become a Paccekabuddha; or merely by those of a 
readiness to sacrifice one's life (attapariccaga) and the earnest 
desire to act (kattukamyatà) in order to become a savaka. The 
initial aspiration must also be continuous over a vast period of 
time, viz. (1) four incalculable kalpas plus a hundred thousand 
kalpas besides in the case of would-be Perfectly Self-Enlightened 
Ones; (2) two incalculable kalpas plus a hundred thousand 
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kalpas besides in the case of would-be Paccekabuddhas; or (3) 
one incalculable kalpa plus a hundred thousand kalpas besides 
in the case of would-be great sāvakas, or a hundred thousand 
kalpas in the case of would-be chief savakas (Ency. Buddhism i 
94f; cp MA ii 155: Punnatthero ( = chief of those sāvakas who 
were Dhamma-talkers at A i 23) kappasatasahassam 
abhinihárasampanno Sāriputtatthero (=a great sāvaka) 
kappasatasahassadhikam ekam asankheyyam; also AA i 135). 
Such aspirations will only yield the desired result if the Buddha 
before whom they are made declares that they will prove 
successful (Bv-a 92)—although whether such aspirations have 
to berepeatedandreconfirmed before all subsequent Buddhas, 
as was the case with our own Buddha Gotama's aspiration, is not 
clear. But either way, we must conclude that the term 
abhinīhārasampanna denotes not only “one whose aspiration 
has been (declared) successful” by the Buddha (s) before whom 
it was made, but also one who remains such over whatever 
period is necessary before that aspiration bears its intended 
fruit, as Sn-a 341 makes abundantly clear—satta divase danam 
datvà tathābhāvam patthetvā tato pabhuti patthanāsampanno 
abhinīhārasampanno satasahassakappe pāramiyo pūretvā 
antimabhavam upapanno. CPD, in stating that 
abhinīhārasampanna means *(one) who has realised (his) 
a(spiration)”, is, whilst not entirely wrong, thoroughly 
misleading. Cp also Dhp-a i 392, ii 266f. 

474 Mahākhīņāsavā; for the seven powers of a khīņāsava ( = an 
arahant) see D iii 283, for the ten Pts ii 173f. Itis not clear what 
is meant by their being distinguished as “great” (mahā) in such 
a context, since the state of being one in whom the àsavas have 
been destroyed could not conceivably admit of degrees. 
Presumably itis simply honorific, just as it would also seem to be 
in such terms as mahāsāvaka and so on. Cp Ud-a 266 below for 
similar. 

475 Be omits. 

476 Savakaparaminananam; Ce ?nànassa, as also at Vv-a 2. It is 
not clear what these are, but cp Vv-a where similar qualities to 
those here are predicated of Mahāmoggallāna alone. It is worth 
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noting that MA ii 346 on M i 294 states that even though 
Sāriputta had fulfilled the perfections for one incalculable 
(kalpa) plus a hundred thousand kalpas besides, he had 
nonetheless not been able to abandon even the slightest 
defilement, yet upon hearing one verse (Vin i 40) from the 
venerable Assaji attained penetration, thus stressing the need 
for attaining the parato ghosa even on the part of savakas. 
477 Reading thitani with Ce Be Se; text omits. 
478 Vijambhanabhümim; cp SA ii 284 = AA iii 66 explaining 
vijambhati with respect to the lion: “Having established his two 
hind legs evenly on a golden surface or on some other surface 
of silver, crystal, quartz, or red arsenic, stretched forth his 
forelegs in front of him, dragged up his hind quarters, brought 
forward his front quarters, inclined his back, cast up his neck, 
and flared his nostrils as if making the sound of a thunder-clap, 
he then rouses himself, shaking off the dust that clings to his 
body; and (having alighted) upon the level of arousal, he darts 
to and fro like a young calf, his body appearing, as he darts 
about, as though it were a firebrand twirling in the darkness”. 
479 Cp Ud-a 403 below. 
480 The simbali is identified with the silk-cotton tree, Bombax - 
heptaphyllum. 
481 Vessavana (Skt Vaišravaņa) is another name for Kuvera/ 
Kubera andis, in the Sanskrit sources, “also named Naravahana, 
‘drawn by spirits’ (naras, cf. Kimnaras) or, as interpreted by a 
native authority, ‘drawn by men’ and explained by the fact that 
when Kubera fares anywhere, he is carried by spirits called 
Guhyakas (also Gandharvas), described as half horse and half 
bird”—E. Washburn Hopkins, Epic Mythology, Delhi, 1974, p 142. 
In other Pali sources, we find instead the name of Narivahana— 
hence, at Mhv xxvii 29 it is said that the king who built the 
Lohapāsāda, having heard of "Vessavana's chariot which served 
as a car for the women (Narivahanayanam) ”, had agem-pavilion 
set up in the middle of the palace fashioned in like manner, just 
as, according to DPPN ii 948, Vessavana “rides in Narivahana, 
which is twelve yojanas long, its seat being of coral” for which 
however no reference is given (lest this be the spurious one of 
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"Sn-a i 379" given immediately afterwards). 
45? Ce Be Se omit; but cp Ud-a 412 below for a similar eulogy 
where reference is also made to the Great Brahma Hārita. 
183 Áruppapádakam phalasamāpattim; CPD sv takes 
aruppapadakam wrongly as “forming a basis for the formless 
state”. Rather it denotes the attainment of fruition based on 
(i.e. attained by way of) one or other of the four formless jhanas, 
viz. the base consisting of endless space, the base consisting of 
endless consciousness, the base consisting of nothingness, and 
the base consisting of neither perception nor non-perception. 
484 Ud-a 196 above, where the equation is attributed, instead, to 
the "Ancients". 
485 Reading pacchimam yeva with Ce Be Se for text's pacchimass' 
eva. Presumably pacchimam (the latter) here refers to the 
equation of such concentration with cessation, though if so it is 
peculiar that Dhammapāla should have drawn attention to the 
fact that the Ācariyas commentsolely on an interpretation other 
than the one he himself gives (in terms of the Brahmavihāra of 
equanimity). 
486 Reading mama I man ti hi with Be Se for text's Ce mamam. 
487 Text Ce insert tam; Be Se omit. 
488 Reading khatakam with Ce Be Se for text's khatakam; PED 
has no entry for khataka but cp Childers and SED where it is 
given as "fist", SED further listing a feminine form, khatakā, as 
“a slap", no doubt the reading here—cp Vv-a 206. 
489 Reading thāmamahattena with Ce Be Se for text's 
thamamahantam. 
490 Reading ahosi with Ce Be Se for text's ahosi ti; cp note in Ud. 
491 Pamánamajjhimassa purisassaratanenasattaratanam; quoted 
at MQ ii 107 n 3, which Miss Horner takes as "Seven ratanas is 
the measure of a man of middling (height)" just as, in the 
definition of sugatavidatthiya at Vin-a 567, she also takes 
majjhimassa purisassa tisso vidatthiyo vaddhakihatthena 
diyaddho hattho hoti as "A man of medium height is three 
spans, a builder's cubit (hattha, the hand used as a measure) is 
one and a half cubits" (B Disc i 253 n 2). 

At Vibh-a 343 the following table of linear measurements 
appears: 
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36 paramāņus = 1 anu 
36 anu = 1 tajjari 

36 tajjaris = 1 ratharenu 
36 ratharenus = 1 likkhà 
7 likkhās = 1 Oka 

7 ūkās = 1 dhannamasa 
7 dhannamasas = 1 angula 
12 angulas = 1 vidatthi 

2 vidatthis = 1 ratana 

7 ratanas = 1 yatthi 

20 yatthis = 1 usabha 

80 usabhas = 1 gāvuta 

4 gāvutas = 1 yojana 


which is also partially made use of at Ud-a 299 below. 

The angula represents one finger's breadth, or just less 
than one inch, the vidatthi being equated either with the span 
of the hand from the extended thumb to the little finger or from 
the wrist to the tip of the fingers, in either case a distance of 
about nine inches (SED sv vitasti). At SA ii 176 the ratana (Skt 
aratni/ratni) is equated with one hattha (according to Childers, 
the distance from the elbow to the tip of little finger), as it is by 
SED, sv angula, with one hasta, although SED sw contradicts 
itself somewhat by stating that the aratni is the distance from the 
elbow to the tip of little finger but that the ratni is the distance 
from elbow to the end of the closed fist. 

The meaning would therefore seem to be “of seven 
ratanas by way of the ratana ( = the distance from the elbow to 
the tip of little finger) of a medium-sized man” rather than that 
stated by Miss Horner. By the same token, Vin-a 567 should be 
understood as explaining the measurement concerned in terms 
of (either) three vidatthis of a medium-sized man (or) of one- 
and-a-half hatthas by way of the builder’s hattha (hattha here 
meaning arm (i.e. the distance from the elbow to the tip of little 
finger) ) rather than hand. Indeed, Miss Horner's 
interpretations of Miln and Vin-a, taken together, imply that a 
man of medium height is simultaneously 7 ratanas (10' 6" 
approx) and 3 vidatthis (2" 3" approx). 
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PED (sv ratana?, and which I followed at VS 528 n 102) 
states that Abhp (a text not available to me) gives the ratana as 
equal to 12 angulas, adding that the same is given by Buddhaghosa 
at Vibh-a 243. The latter statement is clearly incorrect, since 
Vibh-a states that the ratana is equal to 2 vidatthis, or 24 angulas. 
VS should therefore be amended. 

Jayawickrama offers a slightly different scheme at The 
Story of Gotama Buddha, p 9 n 14, in which 12 angulis = 2 
vidatthis = 1 ratana. 

492 Text Ce Se insert So ti yakkho; Be omits, as do all editions of 
Ud utilised. 

493 Cp Ud-a 250 below. 

494 Cp BHS avaširati (to hurl down); also next. 

495 Cunnavicunnam kareyya; cp BHSD, sv avaširati, where this 
verb is said to be used in the context of hurling down fragrant 
powder (cürna). 

496 Reading atthannam with Ce Be Se for text's atthamam. 

497 All editions of Ud read mahantam và pabbatakütam, for 
which reason, no doubt, Woodward inserts va within parentheses, 
though this is not strictly necessary; Ce Be Se omit. 

498 So Ce Be Se for text's Vippulam; by capitalising this and the 
next word, Woodward seemingly mistook this as a reference to 
Vepulla, one of the five peaks surrounding Giribbaja 
( = Rajagaha), on which see Vv-a 82. Dhammapala, however, 
frequently explains mahant as vipula and vice versa—e.g. Vv-a 
182, 290. 

499 Cp Ud-a 300 below. 

500 Reading api osādeyya with Be Se for text's osāreyya, Ce 
osareyya. We must therefore understand the various instances 
of va in Ud to have a conjunctive sense. 

501 Reading kandanto with Ce Be Se for text’s tam tam. 

502 Reading atha ca pana so yakkho dayhami dayhami ti vatva 
tatth’ eva mahànirayam apatasi with Be and Ud (Ee Be) for 
text’s (Ce) Se atha kho so yakkho dayhami dayhami ti tatth’ eva 
mahāniraye avatthāsi (Ce avatthāsi). 

503 So Be for text’s Se avatthāsi, Ce avatthāsi. 

504 Reading h’ ettha with Be Se (Ce ettha) for text’s tattha. 
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505 Reading ānantariyaākammam with Ce Be Se for text's 
anantarikakappam. 

506 Cp Vism 601 for details on these two types of karma. 

507 Reading tam with Ce Be Se; text omits. 

508 Reading āyasmā with Ce Be Se; text omits. 

509 Reading sariravuttim with Be for text’s Ce Se tam paribhavam, 
that contempt. 

510 Text inserts sisam; Ce Be Se omit. 

511 Madhurakajatam viya; cp D ii 99, M i 334, S iii 106, v 153, A 
iii 69, etc. Literally, filled with intoxicant, being explained at 
MA ii 418 as ālasiyajātam, lethargic, and (when predicated of 
body) at DA 547 as sanjátagarubhavo sanjatathaddabhavo süle 
uttasitasadiso, filled with heaviness, filled with sluggishness, 
similar to its being impaled on a stake (cp SA ii 309, 203 and AA 
iii 259 for similar). SA iii 223, however, in commenting on S v 
162 where such a state is said to have befallen Ananda on 
hearing of the death of Sāriputta, says that he trembled like a 
cock that had leapt into the mouth of a cat. 

512 Ce Be Se read upatthambhite for text’s upatthaddhe. 

515 Reading hi kāyanissitattā with Be Se for text's Ce tāya 
nissitatta. 

514 Reading mahānubhāvatāya vibhāvitāya with Ce Be Se for 
text's mahānubhāvatā dipita. 

515 Acchariyabbhutacittajātena; or “whose his heart had become 
filled with wonder and surprise at the thought”, though I have 
here tried to adhere to Dhammapala's explanation of these 
terms as given at Ud-a 127f above. Also at Ud-a 262, 277 and 380. 
516 Reading pi with Ce Be Se; text omits. 

517 Ahankara; or (the misconception of) I-as-creator. 

518 Khuddakapetam; a class of peta which finds no mention at 
all in the Petavatthu or its cty. Cp, however, M ii 32 where the 
same expression recurs, MA ii 272 explaining this to be a goblin 
(pisācaka) that had come into existence at an impure place and 
who was invisible on account of having taken a certain root, 
thereafter adding a story in which a yakkhini went off in search 
of food for herself and her two sons. Sometime later, an elder 
met her sons on his almsround who then asked him to tell her 
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to return quickly since they could endure their hunger no 
longer. Asked how he might see her, they gave him a root, 
whereupon countless thousands of yakkhas became visible to 
him. Their mother took theroot from him when they met, after 
which it came into the hands of the pamsupisācakas who, upon 
taking it themselves, became invisible. 

519 Cp MA ii 140f where this appears as the last of four things that 
such individuals wish not to be made known, the example being 
given, in the present case, of someone who has become a 
sotapanna and so on. 

520 Cp Ud-a 53 above. 

521 Presumably at Ud-a 201 above, on the heavenly ear-element. 
522 Cp Ud-a 189 above for similar. 

523 Reading samāpattibalūpagatam with Ce Be (Se °upagatam) 
for text's samāpattibahulūpagatam. 

524 Cp Ud-a 167 above. 

525 Cp Thag-a ii 61 on Thag 191 on what follows. 

526 Reading nanupakampati with Ce Be Se for text's 
nánukampati. 

527Text Ce Be Thag-a karanena (singular); Se karanehi (plural). 
528 Reading raguppatti? with Ce Be Se Thag-a for text's 
rāguppati”. 

529 Reading sabbaso with Ce Be Se Thag-a for text's sabbesu. 
550 Reading patighatthānīye with Ce Be Se Thag-a for text's 
patighattanīye. 

531 Tādisassa; or for one so constant. 

532 What follows assumes a familiarity with the cycles of stories 
at Vin i 337ff, J iii 486ff and Dhp-ai 53ff, details of which are here 
merely alluded to. 

533 Cp Ud-a 231f above for the five types of non-association. 
534 Reading Bhagavantam with Ce Be Se for text’s Bhagavato. 
535 Durāsadā; cp Vv IV 12 v16 and Vv-a 213, which states that the 
Buddha is such since he is unreachable by those failing to 
possess the disposition (necessary) for the undertaking and also 
since he is unassailable by anyone. See also Ud-a 281 below on 
this and the quality of being “untainted”. 

536 Those established in the paths or fruitions of the sotapanna, 
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once-returner, non-returner and arahant—cp M i 37 etc. 

537 Cp D iii 230 etc.; usually equated with the four āsavas. 

538 As at Ud-a 133 above. 

539 Vin i 342ff; summarised at Dhp-a i 56. 

540 Reading Dighitissa Kosalaranno with Ce Be Se Vin i 342 for 
text’s Dhp-ai 56 Dighatissakosalaranno (which Burlingame (BL 
i 177) takes as “Dighati Kosala”, though if a true compound this 
ought perhaps to be taken as “the Kosalan king Dighatissa"). 
541 Appossukko—cp Ud-a 163 above; also Ud 64 and Ud-a 327 
below where rendered, in an address to Māra, more literally as 
“(Be) a little less eager”. 

542 Anuyutto; Burlingame (BL i 177) renders this “a life of 
inaction”, presumably (mis)reading anuyyutto. 

545 Pannayissama; literally, we will become well known, but cp 
Childers, sv pannayati, which suggests a meaning here of to 
make oneself famous/notorious, seemingly followed by 
Burlingame (BL i 177). Miss Horner, however, gives this, 
without further comment, as “we will be (held) accountable” (B 
Disc iv 489), Vin-a being silent. According to Vini 341, the monk 
concerned was an adhammavadin, but to Dhp-a i 55, a 
dhammavadin (which may be a misprint, for Burlingame 
translates “a certain heretical teacher” (BL i 177) ). It is not 
clear whether he is referring to himself alone or to the 
disputatious monks as a whole. 

544 Sannāpitabbā; Ce Be sannapetabba, Se sannapitabba. 

545 Reading ākiņņavihāram with Ce Be Se for text's 
akinnakaviharam. 

546 Be reads pavivekattho, in seclusion, for text’s vavakattho, Ce 
Se simply repeating vüpakattho as per the lemma; cp Ud-a 174. 
547 When the passage becomes “He himself packed away his 
lodgings and then, himself taking bowl and robe" (rather than 
have his attendant carry his bowl and robe for him). 

548 Reading gate with Ce Be Se for text's gato. 

549 Cp SA ii 304 on what follows. 

550 Be Vin read Bālakaloņakāragāmam for text's Ce Se SA Dhp-a 
Bālakaloņakārāmam, the village of Bālakaloņakāra; cp B Disc i 
500 n 4. Literally, Balaka, the salt-maker's. 
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551 Cp Vin i 350. 

552 Pacchābhattam; literally (the period) following the midday 
meal. 

555 Pacinavamsamigadayam; Vin Pacinavamsadayam only. 

554 The three Anuruddhas of Vin i 350f. 

555 Reading pi with Ce Be Se; text omits. 

556 SA instead repeats "Not only for the entire afternoon and 
evening but also throughout the three watches of the night". 
557 According to SA, the city of same. 

558 Guarded, or protected; so called, according to Dhp-a i 59, 
sinceitwasguarded by nightby the elephantwho had befriended 
the Lord. 

559 Ce Se and SA (vl) read laddhako, Be laddako, for text's SA 
latthako; PED has no entry for laddhaka, but cp Childers sv. 
560 Mahāhatthī; thus far also Vin-a 1152. Hatthināgaisrendered 
by Woodward and, perhaps following him, by Miss Horner and 
Ireland (as they also do his interpretation of the verse which 
hardly accords with the cty), as “bull-elephant”, but by Burlingame 
merely as “elephant”, whilst SED takes hastinaga as a “princely 
elephant". Given the present explanation, it would seem that 
the compound hatthinaga is to be understood as a naga of 
elephants—in the sense of a colossal elephant—rather than a 
naga of the hatthi-type. SED, sv mahāhastin, lists only the 
meaning of “having large hands"; whilst the listing for mahāhatthi 
at M i 184 by PED, sv mahant, seems to be based upon a 
confusion with the title of the sutta, in which maha qualifies 
sutta, rather than hatthi, and the listing should in all probability 
be deleted. 

561 On what follows, cp Vin-a 1152. 

562 Be reads khīrūpagehi,Vin-a (vl) khirüpakehi, in receipt of 
milk, for text's Ce Se khirapakehi. The compound khirüpaga 
does not feature amongst those anticipated by CPD sv upaga. 
563 Reading pi vuccanti with Ce Be (Se pi vuccanti) for text's 
pavuccanti. 

564 So called because they constantly make the sound 'Bhim'— 
SA ii 231 on S ii 269 ( = Vin ii 201). 

565 Tinani; Be omits. 


Meghiya Chapter 699 


566 Reading tehi with Ce Be Se; text omits. 

567 When it would have to be seen as a namul-type absolutive, viz. 
“as he rose up after plunging in"—cp EV ii 71f on Thig 48. 
568 On what follows, cp SA ii 305. 

569 Pasannacitto; or with serenity of mind. 

570 Vattasise thatva; SA vattapativattam karonto, in performing 
all manner of duties. Cp SA i 174, ii 19, 53; It-a ii 25, 150. 

571 Sondaya ca; Be soņdāya, which is, however, not the reading 
of Ud (Be). 

572 Reading jalapetva with Ce Be Se for text's jalapetva; neither 
is listed by PED. 

573 Pavattetva; Ce Be Se pavattetva. 

574Reading sondiyam with Ce Be Se for text’s sondiyam; defined 
at Vism 119. 

575 Reading soņdāya ca Bhagavato with Ce Se (Be soņdāya 
Bhagavato); text omits. 

576 Sukha; or ease. 

577 Mental separation and substrate separation—cp Ud-a 231 
above, 

578 What follows seems to be an elaboration of the explanation 
given at Vin-a 1152, viz. “Since, as with the Buddha-nāga, this 
elephant-nàga, too, delights alone, secluded, in the grove, 
therefore the heart of this naga coincides with the naga, meaning 
itis exactly similar (thereto) through its delight in being alone”. 
579 Cp Vv-a 104: with tusks similar to chariot-poles, meaning with 
tusks that are slightly inclined. 

580 Reading ramati with Ce Be Se; text omits. 

581 Reading vane araññe ramati abhiramati with Be for text’s 
vane ekaviharam ramati abhiramati, Ce vane aranne ekaviharam 
ramati abhinandati, Se vane ekavihāram ramati abhinandati. 
Presumably the parallels between the two are to be maintained, 
except in the case of the Lord being without a partner (adutiyo) 
and the elephant without a companion (asahāyo). 

582 On what follows, cp SA ii 393. 

583 Cp SA ii 301 for similar; also the use of ulati in the explanation 
of bhakkulo at Ud-a 68 above. The statement at B Disc v 150 n 2 
that "Other Comys (SA ii 393, Ud-a 252) ascribe his name to the 
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large size of his bowl” seems not borne out by the facts. 

584 And, as himself a geriatric (mahallako)—SA ii 393. 

585 Reading kapallam pattan ti with Ce Be Se for text’s SA 
kapalapattam; cp the similar use of the kapāla (turtle shell, skull, 
frying pan, etc.) as a bowl at Ud-a 79 and 279. DPPN ii 202 states 
that his bowl was made of dried gourd, but gives no source for 
the claim. 

586 Ce Be Se read kapallapüram for text's SA kapālapūram. 
Bhattam, rendered *meal", might instead simply mean "rice" 
here. 

587 Mahagghasa-bhāvam; Woodward misleadingly mispunctuates 
mahaggha-sabhavam both here and in SA. 

588 Ganhanakam; not listed by Childers or PED. 

589 Nalikodanamattass’ eva; according to Childers sv, "This 
quantity of curry and rice eaten in a day was considered healthy 
and moderate, and the bhikkhu’s alms bowl ought to be of the 
size to contain it". Cp also Si 82. 

590 Indriyabhavanam—cp M iii 298ff and MLS iii 346 n 1. 

591 Reading savisesam with Ce Be Se for text's àmisam esàno, 
seeking food. 

592 Cp Vism 61; this constitutes the eighth of the thirteen such 
limbs enumerated at Vism 60. The next three epithets—viz. 
those of being an almsfood-gatherer, arubbish heap (scavenger), 
and a three-rober—constitute the third, first and second limbs 
respectively. 

593 Cp Vism 60 for similar; also Vism 31. Woodward here inserts 
pana and ti in parentheses, presumably on the basis of Vism 60; 
Ce Be Se omit. 

594 So Ce Be Se Vism for text's pindapati. 

595 Pe Maung Tin takes patitum here as “to roam” (Pp 67), 
Nànamoli as "to gather", the latter noting that this meaning of 
patati is not to be found in PED (Ppn 60 n 2). Nor, it may be 
added, is such a meaning attested by SED; and it might well be 
asked whether we need take patati here in anything other than 
its usual sense of “to fall, alight, descend”, since this is what one 
might expect those dwelling in high places in the forest to do 
when venturing forth for their daily meal, viz. they 'go down' to 
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the village for their almsround. 

596 Cp It-a ii 147, both passages seemingly being based on Vism 
60. 

597 Saūkārakūtādīsu pamsünam upari thitatta abbhuggatatthena 
pamsukülam viyā ti pamsukülam. Pe Maung Tin and Nanamoli 
differ in their interpretation of much the same passage at Vism 
60, the former taking it as: “A refuse-rag is one which is placed 
on a refuse-heap in such places as a chariot-road, burning 
ground, rubbish-heap, and so on, and which, in the sense of 
covering-up is like the heap of dust in them” (Pp 67), the latter 
as: “It is ‘refuse (pamsukila)’ since, owing to its being found on 
refuse in any such place as a street, a charnel ground, or a 
midden, it belongs, as it were, to the refuse in the sense of being 
dumped in any one of these places” (Ppn 60). MA ii 45 on Mi 
78, however, explains pamsukūlānī simply as rags discarded on 
the earth (pathaviyam chadditanantakāni), with theimplication 
that pamsu at times came to have the meaning of "rag" rather 
than "dust", “soil”, etc. The words “and so on” here denote 
highways and cemeteries—It-a = Vism. 

598 Reading pamsu viya và with Ce Be Se for text's Vism athava 
pamsu viya, Ita pamsum viya. 

599 It now being suggested that pamsuküla is to be derived from 
pamsu + kucchita + ulati. 

600 Reading tam with Ce Be Se for text’s va, here and below. 
601 Reading padanam with Ce Be Se; text omits. 

602 Ud-a 227ff. 

603 Cp Vism 80 for similar; also Vism 61. 

604 Reading kilesadhunanakadhammo và with Ce Be (Se kilese 
dhunanakadhammo) for text’s kilesadhunana va dhammo 
(seemingly a reading imposed by Woodward from Vism). 

605 Which also advances examples of each category. 

606 Fivefold—cp Vism 81: those of wanting little, of being 
content, of effacement, of being secluded, and need of the 
knowledge by means of which these are to be undertaken 
(idamatthita—cp CPD sv). It will be noted that three of these 
are explicitly attributed to Pindolabharadvaja in Ud. 

607 Tathattāya, usually glossed by cties as tathābhāvāya (e.g. DA 
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360, MA ii 60, SA ii 174 etc.) and explained as the need to attain 
for oneself whatever is being talked of by another (DA 360, SA 
ii 174), or else the need to do whatever is appropriate to the 
particular stage so far reached by the individual concerned (SA 
ii 169). Its equation with nibbàna by PED, sv tathatta, would 
seem in need of qualification. Be reads tadatthāya, for the sake 
thereof. 

608 Reading na with Ce Be Se; text omits. 

609That is, the last of the four. 

610 Ekadesasarüpekasesavasena; cp Vism 566- Vibh-a 177 where 
rendered by Nànamoli as "any one part represent(s) any 
remaining one of its kind” (Ppn 653) and “an all-embracing 
term include(s) its components" (DD 217); also Pànini I 2 64. 
It is almost impossible to decipher, from his translation at Pp 
678f, how Pe Maung Tin understood it. The point being made 
is that, although the text refers to Piņdolabhāradvāja only as a 
dhutavada, he is in fact to be regarded as one belonging to the 
fourth category, not that of the second (BB). Cp also CPD sv 
ekasesa. 

611 Seemingly an allusion to Vism 562 = Vibh-a 174. 

612 Reading vadanti with Be; text Ce Se omit. 

615 Reading veditabbo with Be Se for text's Ce veditabba. 

614 Quoted Vism 246; Woodward's note "Cf. VM ii 646” seems 
spurious. 

615 Reading sampadāna with Ce Se for text's Be sampadā; this 
sense of sampadāna is not listed by PED, but cp Childers and 
SED sv. 

616 Parikkhāra; presumably the seven accompaniments of 
concentration (samādhiparikkhāra) in terms of the other seven 
limbs of the path—cp D ii 216, M iii 71, A iv 40, etc. 

617 Quoted at Ud-a 298 below. 

618 Reading sāsanānutthānam with Be Se for text's Ce sasanam. 
919 Cp DA 479 and Dhp-aiii 238 on the first explanation offered. 
620 Ud-a 223ff. 

621 Cp Vini 103; also B Disc iv 133 n 10. 

622 Paribhoga—or “eating”; cp Vism 33. 

925 Dhp-a explains àyogo, being occupied with, as 
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payogakaranam, making it one's business. Cp also Thag-a ii 252 
on Thag 591. 

624 Bhavana; or cultivation. 

625 From here onwards all texts disagree, seemingly randomly, 
as to the spelling of anūpavādo/anupavādo and anūpaghāto/ 
anupaghato. 

626 Rendered in the translation of Ud, in accordance with the 
first of these explanations, as “restraint where the Patimokkha 
is concerned”. 

627 Reading avisesena with Ce Be Se for text’s visesena. 

628 CpVv-a 72 for similar. 

629 All texts read cetaso avüpasamo, but this cannot be right, 
since we would then have no instance of a locative in the 
example. Be even cites the source of the quotation as “S iii 91 
(Be)” which, if equivalent to S v 65, is also wrong, since there 
padatthānam nowhere appears. The passage seems rather, as 
indicated, a quotation from Vism 469 which reads cetaso 
avüpasame ayonisomanasikārapadatthānam, which I therefore 
follow. Given Dhammapāla's use of the passage here as an 
example of the locative in the sense of the ablative (when the 
original would become "Its proximate cause of paying attention 
unmethodically is due to the heart's disquiet", it follows that 
Nànamoli was wrong to translate in terms of "Its proximate 
cause isunwise attention to mental disquiet" (Ppn 530), perhaps 
through failing to realise that the passage owed its origins to S 
v 65—cp also Ai 3. Pe Maung Tin, on the other hand, correctly 
renders this "Unwise attention due to the unsettled state of 
mind is its proximate cause" (Pp 550). 

650 Sadhanam; or accomplishment, etc. but possibly with 
undertones of cleansing, purifying, etc. due to the confusion of 
sadheti /sodheti. 

631 Cp Vism 7, where these four, together with the Patimokkha 
restraint, form the five restraints constituting the restraint of 
morality. Asl 351, however, seems to equate the restraint of 
morality with the Patimokkha restraint. 

652 Vissajjana; presumably through defecation. This fourth 
category does not appear at Vism 33, referred toin the previous 
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explanation above. 

955 Bhāvanāvasena; or by way of meditation involving. 

634 Reading vivittavāso with Ce Be Se for text's vivittavaso. 

635 Anusāsanī; Be Se anusitthī. 

656 Cp Dhp-a for similar. The three trainings are those of the 
higher morality (adhisīla), higher consciousness (adhicitta) 
and higher insight (adhipanna)—cp Ai 235; also Ud-a 168, 308, 
308 below. Although the verse clearly makes mention of the first 
two trainings, it is difficult to see how the third is to be 
accommodated; presumably this is to be understood to have 
been smuggled in by way of Dhammapala’s equation of adhicitta 
here not only with the attainments and samatha and vipassana 
but also with that consciousness associated with the fruition of 
arahantship 

637 Reading gāthāya with Ce Be Se; text omits. 

638 What follows may be compared with Vin-a 801 and Thag-a i 
164f. 

659 Adhicittavato; Vin-a adhicittavaso. 

640 Anavajjadhammesu; Vin-a kusalanam dhammānam. 

641 Cp Ud-a 98 above; also Vv-a 114, 231, etc. 

642 Presumably the link between sage-hood/knowledge and 
"for the sage" (munino) of the verse is based on Nd! 57 and 
lhag-a on Thag 1251 (quoted EV i 139 (where 
anavesaneyyavabodho appears in error for anavasesa?) ). 

645 Reading samannāgatattā và with Ce Be Se Vin-a (Thag-a 
samannagataya và) for text's samannágatattà. 

644 Be reads arahattaphalananasankhatena nàánena, with that 
knowledge reckoned as the knowledge associated with the 
fruition ofarahantship, Thag-a arahattaphalapannásankhatena 
monena, with that sage-hood reckoned as the insight associated 
with the fruition of arahantship, for text's Ce Se 
arahattaphalapannasankhatena nanena. Presumably such 
knowledge and insight amount to one and the same thing, given 
the equation, in the following sentence, of sage-hood (mona) 
with knowledge associated with arahantship (arahattanāņa), 
and the equation of same, at Ud-a 98 above, with knowledge 
consisting of penetration (pativedhanana). Vin-a reads simply 
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tena nāņena. 

645Cp Sn-a 435 on Sn 540, which explains simply as nanapathesu. 
By “SnA 450 (on Sn 435)” at EVi 138 is probably meant “SnA 435 
(on Sn 540)”. 

646 Thag-a here glosses upayamaggesu which, on the basis of 
Ap-a 513, may be taken to mean “to the paths (that constitute) 
the means (of attaining nibbāna)” (nibbānādhigamupāya- 
bhütamagga). 

647 Vin-a omits. 

648 Vin-a inserts pubbabhāge, at the stage previous (to path- 
attainment). 

649 Dhammapāla thus solves the problem of a verse which 
ostensibly asserts that someone, whilst still training (sikkhato, 
present participle genitive of sikkhati, to train), could enjoy the 
benefits accruing to an arahant. In their several renditions of 
this verse, Woodward (VofU 51) and Ireland (p 63), as well as 
Miss Horner (B Disc ii 273) and C. A. F. Rhys Davids (Brethren, 
p 69) all opt, instead, for the past participle "trained", Norman 
(EVi9) alone retaining (more correctly) the present participle. 
650 Hetthimamaggaphalacittānam; or with the (various types 
of) consciousness associated with the fruitions of the lower 
paths. 

651 Thag-a reads aggamagganánasamannàgamena for all texts’ 
maggananasamannagamena which, on the basis of Ud-a 27 
above, would seem to mean "through being endowed with the 
knowledges associated with the (four ariyan) paths"; Vin-a omits 
entirely. Thag-a is clearly to be preferred. 

652 Reading padānam hetu” with Be Se for text's Ce Thag-a 
padhānahetu?. 

653 That is, they are now to be regarded as ablatives, viz. due to 
diligence, due to training, when the verse becomes: “For the 
higher-minded sage (whose higher-mindedness) has diligence 
as its cause, has training in the roads to sage-hood as its 
cause...". 

654 On what follows, cp Ud-a 202 above. 

655 Cp Ud-a 167 above; itis notclearwhetherwe are to understand 
tādilakkhaņasamannāgatassa or evarüpassa (or both) as the 
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gloss on tadino here and, by the same token, whether we should 
replace "for such a one" in the verse by "for the one who is 
constant". Cp also Dhpa ii 181f on Dhp 95 which explains 
tadino as evarüpassa and Dhp-a ii 186 on Dhp 96 which explains 
same as tathārūpassa and Childers’ comments, sv tādi. Either 
way, it is strange that Dhammapila does not accord priority to 
this explanation, which is also that at Ud-a 202 above, where the 
same phrase (tadino upasantassa sada satimato) recurs. Can it 
be that he felt constrained by the already extant explanation of 
his predecessor in Vin-a? Thag-a reads instead: 
tadilakkhanappattassa asekhamunino soka na bhavanti, griefs 
do not exist for the asekha sage by whom the characteristic of 
being constant has been reached. 

656 Accanta; Vin-a omits. 

657 Text inserts munino; Ce Be Se omit. 

658 Reading sikkhato ti etehi adhipannásikkhà I Munino ti và 
etena adhipannàsikkhà | monapathesu sikkhato ti with Ce Be Se 
Thag-a for text's sikkhato ti. 

659 By which is presumably meant the sutta alone in which, as 
stated above, "there is nothing new". 

660 Ud-a 79f, 112f. 

661 Bhikkhusanghassa ca sakkāram asahamānā ti sambandho. It 
is not entirely clear whether Dhammapila is here re-ordering 
the original wording of (Bhagavato) sakkāram asahamānā 
bhikkhusanghassa ca to read (Bhagavato) bhikkhusanghassa ca 
sakkāram asahamānā, or instead suggesting we should read 
Bhagavato sakkaram asahamānā bhikkhusanghassa ca sakkaram 
asahamānā. 

662 Reading tassā with Ce Be Se for text's tassa. 

663 What follows may be compared with the more brief account 
that appears at J ii 415ff+ Dhp-a iii 474ff; also Sn-a 518ff. Dhp-a 
refers us to the Udāna for the full version, J to the (?) Kandhaka 
(vi Manikhandhajataka), Sn-a simply to “the Pali”. 

664 Cp Ud-a 172, 231 above. 

665 Literally, “the Beauty” or “the Lovely One". 

666 Reading sayam with Ce Be Se; text omits. 

667 Cp Ud-a 113 above. 
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668 Akkosasuttavaņņanāyam; so all texts. This is, presumably, a 
reference to the commentary at Ud-a 112ff on Ud II 4, although 
Ud (Ee and Se) and Ud-a (Be) all give the name of the latter as 
the Sakkārasutta (Respect Sutta), Ud-a (Ee Ce Se) simply 
enumerating the various suttas serially. Although the 
Samyuttanikāya contains an Akkosasutta (S i 161ff), its subject 
matter is quite different, and one can only conclude that Ud II 
4 was known to Dhammapila as the Akkosasutta. At this point 
Woodward's notesstart going haywire—presumably the content 
of his third note is applicable in the present instance, with his 
fourth recording a vl for hata? in hatalābhasakkārā, in which 
case his note on abhijātiyā, whatever it may have been, must have 
become lost. 

669 Cp D iii 93; “Name of a famous king in the beginning of time, 
who was the first king of the Solar race, and the legendary 
ancestor of many lines of kings (among others of the kings of the 
Sakiya clan) "—Dial iii 88 n 1. 

4670 Reading abhijatiyam with Ce Be Se for text’s abhijatiya; 
enumerated at Ud-a 149f above. Cp last note but one. 

671 Reading upanitassa with Ce Be Se for text’s upanito assa. 
672 Be Se Kaladevila; another name for Asita Devala, also known 
as Kanhasiri (Sn 689). Upon finding the devas buoyant with 
delight, due to the birth of the Buddha, on one of his customary 
visits to their world, he returned to the palace where the Lord's 
father presented the infant to him, so that he might salute the 
sage (Sn 679ff). But the infant's feet twisted about and placed 
themselves on Asita's head, after which Asita instead saluted 
him and then forecast, on the basis of the thirty-two marks, that 
he would become a Buddha—cp J i 54. 

675 Cp J i 57f. 

674 Whilst the shade provided by the rest of the trees moved off 
on its course, that of this tree remained forming a circle about 
it—] i 58. 

675 Reading āgāminam with Ce Be Se for text’s aparimanam; 
agamin is not listed in this sense by PED or CPD, but cp Childers, 
SED sv. 


676 Be adds dharamánam, ongoing, currently existent, etc. 
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677 Be reads punhanana’ for text's Ce Se puiina’. 

678 Reading sambhatam with Be for text's Ce Se sambhütam. 
679 Cp Ud-a 28 above; as far as I am aware, his Buddha-majesty 
is nowhere defined. 

680 Ayasam; literally non-fame. Itis perhaps worth remembering 
that yasa (fame) for Dhammapāla always means having aretinue 
(e.g. Ud-a 293 below), so that to deprive the Buddha of his fame 
is, at the same time, to deprive him of hisretinue (of supporters). 
681 Tikhinamati; Be Se tikhinamanti. 

682 Ce Se read asatta nama sattā, Be asattasattā nama, for text's 
asatta sattà nama; the word-play, including thatinvolving sajjeyya 
below, may well be intentional. 

683 Be reads ayaso, Se ayasakyam, for text's Ce ayasam. 

684 Reading idam with Ce Be Se; text omits. 

685 Ce Be read ayasakena, Se āyasakyena, for text's ayasena; 
ayasaka is not listed by Childers, PED, CPD or SED, but cp AA 
iv 48 on A iv 96: āyasakyan ti ayasabhávam, ayaso niyaso hoti ti 
attho. 

686 Ce reads padese for text's Be Se thàne. 

687 The narrative seems somewhat confused here, since the 
wanderers were said a moment ago to have gone into the 
presence of Sundari, whereas she is now apparently in their 
resort, as J, Dhp-a also have it (te ekadivasam Sundarim 
titthiyārāmam pavisitvā vanditvā thitam nālampimsu). 

688 Reading aparajjham with Ce Be Se for text's aparajjhim; cp 
EV ii 154 on Thig 418. 

689 Kim; Be tathā hi, for instance, (you look on...). 

690 Reading vihethiyamàne with Ce Be Se for text's bādhiyamāne, 
molested. 

691 Kiccam—cp Ud-a 116 above. 

692 Ce Be read migam valli viya pade laggā, Se gavesiyamānā valli 
viya, for text’s migi viya valliya pāde laggā. It would seem to 
mean something like “her hands being tied”. 

693 Cp DA 37 on this and the following comparison; Sv-pt is 
silent. 

694 Kakacadantapantiyam (Ce Be ?pantiya) pupphāvalikīļam 
kīļitukāmā viya, DA 37 kakacadantapantiyam kīļamāno viya. I 
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am not sure what this entailed, especially when the similar 
phrase of pupphāvaļiyam kilantassa appears within a general 
context of prohibited sexual activities at Vin iii 118, for which 
same reason it is left untranslated at B Disc i 346; though the 
general sense would seem to be that of doing something 
precarious, of playing with fire. Sv-ptis, unfortunately, silent, as 
is Vin-a. According to SED and BHSD, Puspāvalivana- 
rājikusumitābhijnā is the name of a Buddha in the Lalitavistara. 
695 Pabhinnamadam; pabhinna and mada both seem to denote 
an elephant inrut, although mada can also mean intoxicated or 
excited. 

696 Reading °mukhavasadini with Ce Be Se for text's 
?mukhavasakadini; cp SED, sv mukhavāsa, which states that this 
is a perfume used to scent the breath. 

697 Tam kilesaratiya ramápetvà; BL iii 190 “having permitted 
him to take his fill of pleasure", but something stronger seems 
pee for, since she is out to shock her audience. Kilesaratiyà 
could well be a dvandva, depravity and sex. According to PED, 
ramapetva means to enjoy oneself, which cannot be correct in 
the present context. 

698 Reading annatitthiyanam with Ce Be Se Ud for text's 
annatitthikanam. 

699 Reading nikkhipitvà with Be J Dhp-a for text's Ce Se 
nikhanitva, bury, which reading seems required by that of 
nikkhipimsu below. Cp the similar confusion between these two 
verbs in Ud. 

700 Vuttā. 

701 Text inserts hi; Ce Be Se J Dhp-a omit. 

70? Reading tatth’ assā with Ce Be Se for text’s J tatr’ assa, Dhp-a 
tatr’ assa. 

703 Upatthāke; or attendants, it not being clear whether lay 
supporters or monastic attendants are meant. 

704 Reading viyühitvà with Ce Be Se for text's khubhitva. 

705 Reading agamamsu with Ce Be Se (J agamimsu) for text's 
Dhp-a āgamimsu. 

706So that crows and so on, which usually devoured such bodies, 
could not do so—cp Vv-a 76 where much the same is done with 





710 The Udāna Commentary 


the body of Sirima. 

707 So Ce Be for text's Se vyāpaditthā; not listed by PED, but cp 
SED sv vy + apa + drs. 

708 Vodittha (< vy + apa + dr$) = vyapaditthà (< vy + apa + drs). 
709 Cp AA iv 168 which explains voditthā as sutthu ditthā, well 
seen. 

710 Dighikavate; dighika is not listed by Childers or PED, but cp 
SED sv dirghika, an oblong lake or pond. 

711 Reading pākatā with Ce Be Se for text’s pakatā. 

712 Rathiyā is literally a road capable of taking chariots (ratha). 
713 Se rathiyam. 

714 Vinivijjhanaka; cp J vi 276 which contrasts streets constituting 
thoroughfares (nibbiddhavithiyo) from highways that do not 
(anibbidharacchā). 

715 Reading tikoņaracchā with Ce Be Se for text’s koņaracchā; 
cp Pv-a 24 for similar. 

716 Reading pāpajigucchāvirahitā with Be Se for text's Ce papam 
ajigucchanta, those failing to be horrified by evil. 

717 Alikavaditaya; cp Dhp 223, quoted at Vv-a 69, and VS 106 n 
76. 

718 Cp Ud-a 168, 297. 

719 Be punctuates differently, viz. "methunappatisevitaya 
asetthacarino ime hi nama” ti hilentà vadanti. 

720 Kusaladhammacārino; ? or those who are skilled 
Dhammacārins. Cp dhammacariyaya at Ud-a 307 below, where 
rendered “Dhamma-practice”. It is, in general, impossible to 
find any English expressions capable of embracing the various 
meanings the commentators manage to squeeze out of such 
terms as Brahmacarin, Dhammacarin and Samacárin, for which 
reason I leave them, for the most part, untranslated. 

721 Literally, perhaps, “those whose conduct is even"—cp Ud-a 
58, 195 above. 

722 Cp Ud-a 156 above, where yatra (hi nàma) also demands a 
future tense verb, irrespective of the context. 

723 Reading samitapapata with Ce Be Se for text's samitapapatta, 
on account of being those for whom evil has been stilled. It 
seems reasonably certain that samitapāpatā is here a gloss on 
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sámannam, rather than, as at Ud-a 195 above etc., a reason for 
their being recluses. 

724 Visitthabhavo; Be setthabhavo, “best-ness”; cp Ud-a 168 
above, where the prefix brahma? is explained as settha, best, 
and Ud-a 260 above, where abrahmacārino is glossed by 
asetthacarino. The choice ofreadingisthereforerather arbitrary. 
725 Reading bahitapapata with Ce Be Se for text's bahitapapatta 
for the same considerations as those stated in the last note but 
one. 

726 Paribhatthā; cp Pv-a 13 and PS 19 n 3. 

727 Reading tassa ayasassa nipphattim with Ce Be Se for text's 
sattahassa ayasanipphattim; the CPD entry, sv ayasanipphattim, 
which takes this as "cessation of calumny", should probably be 
deleted. 

728 Cited at Ud-a 77 above. On what follows, cp Dhp-aiii 477, It-a 
i 176f, Sn-a 478. 

729 Atacchena; Dhp-a, It-a, tucchena “vacuous” (rendered “void” 
at Ud-a 236, 303). 

730 According to Sn-a, a hell such as that of the Paduma and so 
on, for details of which see Si 151f, Sn p 126, etc. 

731 Text Se ayu pana aparicchinnam, Be āyū pana aparicchinnà 
(their lifespans (there) are nonetheless indeterminate), Ce ayu 
pana aparicchannà. Dhp-a, Ita seem to favour the singular. 
732 Reading paccati with Ce Be for text's Dhp-a paccanti, they 
are roasted, Se It-a pacati, roasts. Similarly below, where Dhp-a, 
It-a omit. 

755 Parattha; Dhp-a omits. 

754 Reading imassa pana padassa with Be for text's Ce padassa, 
Se It-a pana padassa, Dhp-a padassa pana. What is said here has 
already been taken into consideration in the translation of the 
verse in Ud. 

735 Literally, are non-doers. 

736 Apadenta; Ce Se sapam dentā, Be sapatham karontā. Text 
seems preferable for the reasons given in the note in Ud. 

737 Text inserts vatva; Ce Be Se omit. 

738 On what follows, cp Dhp-a iii 478, J ii 417. 

739 Suram; cp Wv-a 73, where the five kinds of (fermented) liquor 
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are distinguished from a further five kinds of (distilled) spirits 
(merayam). 

740 Reading eko ekam with Ce Be Se Dhp-a for text's eko, J eko 
evam. 

741 Hotu hotu; PED simply gives the meaning of hotu as “very 
well”, which hardly fits the present context, but cp SED which 
lists, sv bhavatu, the meaning of “enough of this”, and Childers, 
which includes “to behave” amongst its meanings for bhavati. 

742 Patijānāpetvā; PED fails to list this causative. 

745 Dhikkāram akāsi, literally "they made the sound ‘Dhik’ 
(shame !, fie !, etc)"; cp Ud-a 85 above where rendered 
“accursed”. 

744 Cp note at Ud-a 247 below. 

745 Bhagavantam upasankamitva attano pitim pavedesum; Be 
Bhagavantam abhivādetvā attamānā pativedesum, greeted the 
Lord and, delighted in heart, made (the matter) known (to 
him). 

746 Be Ud (Ee) read so bhante for text’s Ce Se Ud (Se) bhante 
so. 

747 Cp Sii 255 for similar; *long-term” (dīgharattam) is missing 
in the translation at KSii 170. 

748 It is not at all clear to me how what follows is thought to 
answer the guestion it purports to. 

749 Parānuddesikam eva; more literally “without specifying (or 
reference to) some other (named individual)”. Cp anuddesika/ 
uddesika at Vv-a 81 and anuddesika/attuddesika at Vv-a 241 
which I took, respectively, as "non-referentially/referentially" 
(VS 116) and “non-referentially/by way of reference to himself" 
(VS 368). CPD, however, sv anuddesika, gives the meaning as 
“without any special aim or intention” (?). 

750 Also quoted at Ud-a 295 below, Pv-a 104 and Miln 150. 

751 Duruttavacanam; cp Asl 396. 

752 Mammacchedanavasena; cp note at Ud-a 113 above. 

753 So Be Se Ud for text’s Ce vācāhi. 

754 So Be Se Ud for text's asamyata, Ce asamyato. 

755 Sayakehi; sayaka is not listed by PED, but cp Childers, SED sv. 
756 Ouasi-etymology for bhikkhu; cp Vism 16 for similar. 
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757 Also cited at Ud-a 179 above. 
758 Abhütam bhütato; probably an allusion to bhütena abhütena 
at Mi 129. 
759 Cp Ud-a 340 below. 
760 Be reads Munāļi throughout. 
761 Reading avidürena gacchati with Ce Be Se for text's avidüre 
gacchanti. Text wrongly opens the quotation that follows with 
dhutto, implying thatitwas the woman who made the accusation; 
I follow Ce Be here. 
762 Be Se read vassasatasahassāni for text's Ce vassasahassani. 
765 Reading abhitabbhakkhanam with Ce Be Se for text's 
abbhakkhānam. 
764 Reading pattāni with Be for text’s Ce nipphannāni, Se 
pavattāni. 
765 Vikāraka. 
766 Ce Ciūīcamānavikā. 
767 At Ap-a 114, 122 etc. 

$768 Kammāni pilotikani; Be kammapilotikani. Cp BHSD sv 
ploti, plotikà and pilotika which takes the meaning to be that of 
"cord, as connecting link or bond" and thus “the previous 
action-(binding-)cord", and SED, sv ploti, which gives the 
meaning as "thread, connection"; also MA ii 119. The term 
seems to denote the miniscule remnants of an old garment and 
might therefore be taken as “karmic fluff” stemming from a 
deed whose major results have already been experienced. 
769 Ap i 299f. Since these rather cryptic verses—which have not, 
to my knowledge, been translated before—are unlikely to be 
immediately intelligible to the general reader, I have, whenever 
necessary, suppliedin the notesa precis ofthe storiesintroducing 
them in Ap-a, with the reference for same being also given, in 
parentheses, at the end of each cycle of verses. Moreover, since 
there is a wide divergence in readings, I have, for the sake of 
those interested, drawn attention to such differences, utilising, 
in addition to the various editions of Ud-a normally referred to, 
the PTS editions of Ap and Ap-a, and also a Burmese edition of 
Ap-a (Ap-a (Be) ) but transliterated into Thai characters. 
770 Reading pareto with Be Ap Ap-a (where glossed by parivuto, 
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surrounded) for text’s Ce Se upeto, furnished. 

771 Buddhatte; Ap Buddhatthe. 

772 Be Munāļi. 

773 Aññāya jatiya; Be Ap Ap-a (Be) aüinasu jatisu, in other births. 
774 Ciram; Ap-a aham. 

775 Vedemi; Ap vedesim, Ap-a Ap-a (Be) vedesi. 

776 Dukkham. 

777 Bahü; text bahu, Ap-a bahüni. 

778 Ap-a explains that the Lord, as the debauched individual 
Munāli, insulted the Paccekabuddha Surabhi saying “Of poor 
morality, evil-natured, is this monk”, for which he then roasted 
in hell for many thousands of years. Then, in his last birth, 
wanderers belonging to other sects, seeking to bring him into 
disrepute, enlisted the help of Sundari so as to make people 
believe she had slept together with him in his fragrant hut, 
whereupon they proclaimed “Behold the deed of the recluse 
Gotama”. 

779 Sabbābhibhussa Buddhassa; perhaps to be taken asa proper 
name, viz. of the Buddha Sabbābhibhu. DPPN, which has no 
entry for Sabbābhibhu, states, sv Nanda (7), that Nanda was *a 
disciple of a Paccekabuddha named Sabbābhibhū. The 
Bodhisatta was then a drunkard, named Munāli, and abused 
Nanda”. Thisis, to say the least, curious since Paccekabuddhas, 
who by definition do not teach, are hardly likely to have had 
sāvakas. The introductory story in Ap-a, paraphrased in a later 
note, makes no mention of this incident, stating rather that the 
Lord went to hell for having, when once a šūdra, abused a 
Paccekabuddha by the name of Surabhi. It is difficult to see how 
this anomaly can be accounted for, and one can only assume 
that the version of Ap-a now before us is not exactly the same as 
that before its author. 

780 Nam; Ce Be Se Ap-a Ap-a (Be) tam, Ap tam. 

781 Manussadeham patva "ham; Be Ap Ap-a (Be) manussabhavam 
laddhaham, Se manussalābham patva 'ham, Ap-a manussayonim 
patva ham. Cp Dhp-aiii 512 where, in arather confused version 
of some of these verses, manussalabham patva "ham also appears. 
78? Abbhācikkhi; Ap-a abbhācikkhim, Ap abbhakkhasi. 
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783 Reading mamam with Ce Be Se Ap Ap-a Ap-a (Be) for text’s 
mama. 

784 Reading aggato with Ce Be Ap Ap-a Ap-a (Be) for text'sāgatā, 
Se pekkhato. 

785 The introductory story in Ap-a is a lengthy amalgam of 
largely unrelated tales, most of which seemingly have little or 
nothing to do with the verses they seek to explain. It may be 
briefly paraphrased as follows: The Lord, born on one occasion 
into a Sidra clan, abused the Paccekabuddha Surabhi, saying 
“Of poor conduct, evil-natured, is this recluse”, for which he 
experienced dukkha in the hells and so on for countless 
thousands of years. Then, so long as he remained in the Tusita 
world during his penultimate birth, wanderers of other sects 
enjoyed the laity’s support; but following his descent such 
support dwindled, with those wanderers becoming resentful. A 
wealthy merchant, having netted a piece of red sandal when 
bathing in the Ganges, made a bowl from it and suspended this 
aloft, stating he would provide food to whoever could retrieve it 
by iddhi. The wanderers discussed the matter but 
Pindolabharadvaja, being so ordered by Moggallana, secured 
the bowl, which the Buddha then smashed to make perfume for 
the monks, at the same time banning the performance of 
miracles before the laity (cp also Vin ii 110ff). The wanderers 
of other sects, however, decide to continue the performance of 
miracles, whereupon the Buddha tells king Bimbisàra that he 
himself will perform one at the root of the Ganda Mango Tree 
near Savatthi. The wanderers have the tree cut down. Ganda, 
the park-warden, presents the Buddha with a mango whose 
juice then he drinks, thereafter giving the stone to Ganda to 
plant. Immediately, and before the gathered crowd, a mango 
tree springs up whose fruit cannot be exhausted even when 
devoured by the entire people of Jambudipa. The Buddha then 
fashions a jewelled walkway from the east of the cakkavala to the 
west, straddling the summit of Meru, and then departs for the 
world of the Thirty-three where he teaches his mother, and the 
assembled devas, the Abhidhamma (cp Vism 390f for a different 
account of the same episode), his alms and support increasing 
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all the more upon his return. The wanderers, crest-fallen, are 
visited by their layfollower, Cincamànavikà, who asks what she 
might do to help them. They persuade her into helping them 
bring the Buddha into disrepute by visiting Jeta's Grove at the 
wrong time, in the pretence that she is sleeping in one and the 
same fragrant hut with the Lord. She later bindsawooden hoop 
to her belly to suggest she is pregnant and then publicly charges 
the Buddha with responsibility for same. At this moment, 
Sakka's throne gets hot and, upon discovering whatis going on, 
Sakka despatches two devaputtas to go in the form of mice, cut 
the bonds and so expose her fraud, whereupon the wooden 
hoop crashes to the ground, cutting her heels in the process. 
She is punched by all of the puthujjanas present and then 
thrown from the hall, whereupon the earth opens and the 
flames from the Avici envelop her and cast her into hell. The 
Buddha's alms and support then further increase, "for (all of) 
which reason (the appended verses) were said". 

786 Vacesim; Ap-a vacesi, Be Se Ap Ap-a (Be) vacemi. 

787 Reading tatthāgato with Ap Ap-a Ap-a (Be) for text’s Ce Be 
Se Tathāgato. That this reading is to be preferred seems clear 
from the story in which the Lord, as a well educated brahmin, 
highlyrespected and honoured, went forth as an ascetic (tāpasa) 
and made his living in the Himalaya teaching the mantras. 
Some other ascetic in possession of the five abhinnas and the 
eight attainments came into his presence whom he accused of 
fraudulently indulging in sense-desires, as did hisstudents. The 
Lord then experienced dukkha in hell for countless thousands 
ofyears and then, in his last birth, endured the episode recounted 
in the present Udāna, which Ap-a briefly summarises. 

788 Isi bhimo; Ap-a (Be) isi Bhimo, Ap isigano. Itis not at all clear 
that Bhimo (rendered “terrific”) is here the proper name that - 
Woodward's text implies; whilst the reading of isigano (group of 
rishis) is hard to explain when, according to Ap-a, there was only 
one (eko) rishi involved. 

789 Pancabhinno mahiddhiko; Ap pancabhinnamahiddhiko. 
790 Ap-a omits. 

791 Mayham pi bhāsamānassa; Ap mayham vibhāsamānassa. 
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792 Ce Be Se read bhikkhamānam, “as he (i.e. the rishi) was 
begging alms”, for text’s Ap Ap-a Ap-a (Be) bhikkhamānā. 
793 Kule kule; Ap kulakule. 
794 Neither the story in Ud nor its cty specifies the size of the 
Sangha at the time. 
795 Vematubhatikam; Ap dvemātābhātaro, Ap-a 
dvemātubhātikam, Ap-a (Be) vemātubhātaram. Ap-a seems to 
explain the incident by recourse to two separate stories. In the 
first, we are told that the Lord once contested his inheritance 
with a younger brother by the same father (ekapituputta), thus 
implying they had different mothers. A dispute ensued which 
ended in the Lord casting a stone down on his brother, for 
which he suffered dukkha in hell for countless hundreds of 
thousands of years. But Ap-a then continues by recounting how 
the Lord, along with Devadatta, had once gone trading together 
and that Devadatta, offered a golden beaker in exchange for a 
, trinket by one not knowing it to be gold, went off planning to 
return and secure the deal. But before he could do so, the Lord 
arrived and acquired the beaker. Devadatta, upon learning of 
this, chased after the Lord, but the latter got away in a boat, 
Devadatta then making the wish that he might ruin him in 
whatever existence they came into being—a wish that saw 
fruition over many births, that accounted for his attempt to take 
over leadership of the Sangha (on which cp Vin ii 196ff) and 
that led him to hurl a rock down on the Lord from the Vulture 
Peak (Cp Vin ii 193). It will be noted that the Vinaya account 
places the attempted assassination before the attempted takeover, 
Ap-a reversing the order of such events. 
796 Hanim; Ap-a bhanim (?). 
797 Giriduggasmim; Ap giriduggaseu. 
798 Reading ahguttham pimsayī with Ce Be Ap Ap-a Ap-a (Be) 
(Se anguttham pimsayi) for text's abbhutthà phassayi. 
799 Reading khipim with Ce Be Ap-a Ap-a (Be) for text's Se Ap 
dahim. 
800 Abhimāre; Ce abhicore. For the story, cp Vin ii 191ff. 
501 Reading vadhattham with Ce Be Se Ap Ap-a (Be) for text's 
aduttham. 
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802 Tena kammavipākena idha pacchimake bhave | vadhattham 
mam Devadatto abhimàre payojayi. Ap-a 123 reads instead: 
Tena kammavipakena buddhabhitassa me sato | paviddhesi 
silam tattha Devadatto vighatava (Through the ripening of that 
deed it was that, when I had become a Buddha, Devadatta, full 
of annoyance, there cast down a stone), which Ud-a (Ce) notes 
is also the reading of Ap (Ce) (save for the fact that the latter 
reads silam and vighattava). Ap-a explains that the Lord, as a 
child in a previous birth, saw a Paccekabuddha wandering for 
alms and cast a splinter of rock at him, saying “Where is this 
baldheaded recluse going ?", which struck him on the heel and 
caused blood to flow therefrom. For this, he experienced great 
dukkha in hell for countless thousands of years and his in last 
birth suffered the same fate as the Paccekabuddha. This 
explanation would seem to favour the verse as found in Ap (Ce) 
and Ap-a; on the other hand, the adoption of that verse would, 
in turn, raise the problem of its being, apparently, merely a 
variant account of the episode already covered in the second 
verse of [E] above, and for which karmic ripening Ap-a offers a 
completely different explanation. For the episode in which 
Devadatta hired assassins to kill the Buddha, cp Vin ii 191ff. 
803 Vicarantam; Ap-a vicaramānam. 

804 Another name for Rājagaha, on which cp Vv-a 82. 

805 Purāvare; Ap Ap-a Ap-a (Be) pore 

806 Bhanto; Ap-a anto. 

807 Samupagāmi; Ap mam upagāmi. Ap-a explains that the 
Lord, when once roaming around on his elephant, saw a 
Paccekabuddha wandering for alms, whom he first abused and 
then had his elephant assail him. For this he suffered dukkha 
for countless thousands of years in the states of loss and then, in 
his last existence, found himself assailed, through the 
machinations of Devadatta, by the inebriated elephant Nāļāgirī 
whilst himself in search of alms, whom, however, he subdued 
with loving kindness (for which episode cp Vin ii 194f). 

808 Reading pattiko with Ap-a Ap-a (Be) for text's Ce Se khattiyo, 
ksatriya, Be Ap patthivo, king; the preceding narrative in Ap-a 
explains that the Bodhisatta, when oncea king, wandered about 
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the city on foot (pattiko va) chopping up innocent folk with his 
sword. Patthiva is not listed by PED, but cp Childers sv; also SED 
sv parthiva. 

809 Reading purise Ce Be Ap-a Ap-a (Be) for text’s Ce Ap 
purisam; cp previous. 

810 Text Se Ap paccasim; Ce pacc’ aham, Be Ap-a (Be) paccisam, 
Ap-a paccasam. 

811 So 'dàni; Ap c' ādinnam, Ap-a (Be) idāni. 

812 Pade chavim vināsesi; Ap pade chavim pakopesi, has 
inflamed /irritated the (entire) skin on my foot. Be Ap-a (Be) 
read instead pade chavim pakappesi, he has (now) fixed (the 
entire) skin on my foot, Ap-a pade sattham paņāmesi, he has 
(now) wielded the (surgeon's) knife on my (entire) foot. The 
preceding narrative in Ap-a explains that the Lord first roasted 
in hell for the deed for many thousands of years, thereafter 
experienced dukkha amongst the animals and so on and then, 
„in his final birth, through the rest of that deed, suffered the 
swelling that appeared on his foot as a result of its having been 
struck with the fragment ofrock cast by Devadatta, such swelling 
being subsequently cured by (the physician) Jivaka. We should 
therefore understand the subject of the verb, in the readings of 
text Ce Se and Ap, to be Devadatta, but Jivaka in the readings of 
Be and Ap-a. | 

815 Vinassati; Ap panassati. 

814 Reading ahum kevattadārako with Ce Be Se Ap Ap-a (Be) for 
text's ahu kevattadarako, Ap-a kevatto àsi darako. 

815 Ap-a reads ?gamamhi for text's Ce Be Se Ap Ap-a (Be) 
?gámasmim. 

816 Ghatite; Ap-a ghatake. 

817 Janayim; Ap-a janesim. 

818Somanassatam; Ce Se somanass' aham, Be Ap Ap-a Ap-a (Be) 
somanassakam. 

819 The Buddha, having subsequently experienced dukkha in 
all four states of loss, went on in his last birth to be subject to 
headaches; whilst his former fishermen colleagues, who actually 
killed the fish, were reborn along with him in the Sakyan king's 
clan (Sakyarajakule), with all those Sakyan kings (Sakyarajano) 
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persihing in battle with Vidūdabha (on which see Dhp-a i 346ff 
for details). 

820 Ce Be Ap-a Ap-a (Be) ahü; text Se Ap ahu. 

821 Sakyā ca sabbe haūūimsu; Ce Be Ap-a Sakkā ca sabbe 
hannimsu, Ap Sakkesu haūūamānesu, Ap-a (Be) sabbe Sakkā ca 
hannimsu. 

822 Vidüdabho; Be Vilaliibho, Ap-a Vidüdabhena. 

823 Pavacane; seemingly synonymous with sásane, Teaching, or 
dispensation, etc. 

824 Bhunjetha; Ap Ap-a Ap-a (Be) bhunjatha. 

825 Sāliyo; Be Ap-a (Be) sālayo. 

826 Reading tad4 with Ce Be Se Ap Ap-a Ap-a (Be) for text's kada. 
827 According to the story in Ap-a, however, the Lord cursed the 
savakas of the Lord Phussa, to the effect that such baldheaded 
recluses should eat barley rather than rice, for which he then 
experienced dukkha for countless thousands of yearsin the four 
states of loss. Then, in his last birth, he arrived at the brahmin 
village of Veranijā and some brahmin there invited him to spend 
the rains retreat there. But because their hearts had been 
obstructed by Mara, the residents of the entire village failed to 
provide alms; and for the next three months the Lord, and the 
five hundred monks accompanying him (though there is nothing 
in the story that would explain why the monks had also to 
endure this karmic consequence), were forced to eat a share of 
the crushed barley some horse-traders had prepared for their 
horses (which, however, the devas seasoned with divine nutritive 
essence). At the end of those three months, Māra's influence 
disappeared and a great almsgiving was inaugurated. The story 
does not therefore seem altogether to agree with the verse it was 
designed to explain. 

828 Veranjayam; Ap Verajjayam. 

829 Mallaputtam; Ce Mallayuddham, the Mallas’ war. 

850 Nisedhayim; Be Ap-a (Be) nihethayim. 

851 Ap-a explains that the Lord once took on achampion warrior 
of the Mallas who had attacked his fellow villagers, and broke his 
back by hurling him into the air. As a consequence, he suffered 
bodily pain and headaches wherever he came into existence, 
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whilst, in his final birth, he experienced intermittent backpain, 
Apz then alluding to those occasions upon which Sariputta (A 
v 123) or Moggallana (S iv 184) was asked, for this same reason, 
to take over from the Buddha when he was teaching. 
852 Aham asim; Be Ap-a (Be) aham asim, Ap-a pure Asim. 
855 Reading hoti with Ce Be Se Ap Ap-a Ap-a (Be) for text'sh' eti, 
comes. 
854 Ap-a explains that the Lord was once a physician who treated 
the son of a wealthy merchant and cured him, but due to an 
obsession with receiving fees, gave him further herbs that 
caused (unnecessary) purging. As a result, he was subject, in 
whichever existence he came into being, to bloody diarrhoea, 
just as in his final birth he suffered same after partaking of 
Cunda's alms (although this infirmity seems to have first 
manifested itself at Beluva, well before the meal from Cunda— 
cp Ud-a 323 and note at Ud-a 330; also Ud 82). Ap-a Ap-a (Be) 
alone insert the final verse [N] immediately after the present 
” verse. 
835 Kassapam Sugatam; Ap Ap-a (Be) Sugatam Kassapam. 
836 Ap-a 114f explains that in the past, the Bodhisatta, having 
come into being as the brahmin youth named Jotipāla at the 
time of the Perfectly Self-Enlightened One Kassapa, being one 
lacking devotion to the Teaching on account of his brahmin 
birth, said, due to the trickling down of a karmicremnant of that 
Lord, upon hearing “Kassapa is the Lord”, “How could there be 
enlightenment for a bald-headed recluse, enlightenment being 
supremely hard to attain ?”, for which he then experienced 
dukkha in the hells and so on for countless hundreds of births. 
Then, in his last birth, through not knowing that such was not 
the path, he fruitlessly emaciated himself by indulging in 
austerities for six years (on which cp Mi 77ff). The assertion that 
Jotipala abused the Buddha Kassapa “due to the trickling down 
of a karmic remnant of that Lord” (tassa Bhagavato 
pilotikammanissandena) clearly implies that Jotipāla was obliged 
by that karmic remnant to abuse him, just as it is an underlying 
motif of the rest of these verses, and their cty, that the adversaries 
of the Buddha Gotama were similarly obliged, due to karmic 
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remnants of his own previous deeds, to act against him in the 
various ways described. That Jotipāla, and these others, should 
have gone to hell simply for playing the role of (a presumably 
involuntary) agent in the unfolding of some other person's 
karma, seems a strange and frightening departure from the law 
of karma as this is usually presented. 

857 Akarim; Be Ap-a Ap-a (Be) acarim, Ap ācarim. 

838 Nāham; Ap-a so 'ham. 

839 Kummaggena; Ap-a kummagge na. 

840 Vārito; Ap Ap-a kārito. 

841 Anotattamahāsāre; Ap Anotatte mahāsāre, Ap-a Anotatte 
mahāsane. 

842 Reading ca nam with Be for text's Ce ca, Se vacanam. 

843 Probably a particular jāti, and quite possibly nomadic given 
the name, within the brahmin varņa; otherwise of the brahmin 
(named) Vanganta. A list of the principal passages concerning 
Upasena is to be found at B Disc ii 83 n 3. 

844 On what follows, cp Vin i 58ff, AA i 270ff. 

845 Cp Ud-a 296. 

846 Dvivasso upajjhāyo hutva; I am not sure that Miss Horner is 
right in taking this, at B Disc iv 76 n 2, as “of two years’ standing 
as a preceptor”. 

847 Kasābhihato; Be patodabhitunno, prodded with the goad, 
stick, spur etc. 

848 Gana; cp Ud-a 310 below. 

849 Pasamsiyo; Ce Be Se pāsamsiyo. 

850 Cp Ud-a 253 above. 

851 Cp Ud-a 244 above. 

852 Reading santikā with Ce Be Se for text’s santike. 

853 Reading santhatasikkhāpade with Ce Be Se for text's 
santatasikkhapade; presumably an allusion to Vin iii 239f. 
551Ponkhanuponkham; orunremittingly, lit. one arrowfollowing 
another. 

855 Reading te tassa with Ce Be Se for text's ten’ assa tani. 

856 Fvamdhammo. 

857 Reading evamvimutti with Ce Be Se for text's evammutti. 
858 Cp below where the Sangha is said to be suppatipattim (of 
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good conduct). 

859 An allusion to the three stock passages at A i 207f etc. 

860 Reading attamano with Ce Be Se for text's attanā; cp Ud-a 
156 above where an alternative explanation in terms of “self- 
possessed” is also given. 

861 Cp Ud-a 80 above for similar. 

862 Aho vata; cp Ud-a 125 above. 

863 Reading yan c’ idam with Ce Be Se for text’s yam kinc’ idam. 
864 Also at Ud-a 404 below. 

865 Cp Ud-a 28; also 404 below. 

866 Cp also Ud-a 24f, 125, 404. 

867 On what follows cp Ud-a 84 above; also Sn-a 441. 

868 Reading kilesarinam hatattà samsāracakkassa va aránam 
hatatta with Be for text’s (Se) samsāracakkassa và aranam 
hatattà kilesadinam (Se kilesārīnam) hatattā, Ce samsaracakkassa 
va aranam hatatta. 

869 Paccaya; or requisites—cp Ud-a 80 above. 

870 Cp Ud-a 125 above for similar. 

871 Reading ca with Ce Be Se Ud-a 84 for text’s va. 

872 So Ce Be for text’s Se kathite, which when talked of. 

875 Ekantaniyyanikam (so Be Se) katvā bhāsite, which I take to 
mean that the Dhamma and Discipline are well proclaimed in 
the sense that their proclamation provides certain exiting from 
samsāra, as does the sāsana itself at Ud-a 431 below—cp Vism 
214f where, in the same context, Nāņamoli takes niyyānika as 
"outlet", contra CPDsv ekantaniyyanika, which givesthe meaning 
as (?) “wholly salutary”. Cp also Vv-a 180 for similar. 

874 Pavacane; cp Ud-a 265 above. 

875 Reading tam hi with Ce Be Se for text's tam pan' etam. 

876 Or disciplining; cp Ud-a 326 below on vinita and note there. 
877 Ce Be read rāgādikilese vinayanena for text's Se 
ragadikilesavinayanena. 

878 Cp Ud-a 97 above for similar. 

879 So Be Se, here and below, for text’s sabrahmacariyo, Ce 
sabrahmacārayo; cp Ud. 

880 Be saha, along with, but cp Ud-a 97 above. 

881 Reading ariyamaggam with Be for text's ariyamaggan ca, Ce 
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Se ariyamaggasaccam. 

882 Be reads maggaphalasilavasena for text's Ce Se 
maggasilaphalasilavasena. 

885 Cp suppatipanno (well conducted) predicated of the 
Ariyasangha above. 

884 Kāyadaddhībahulo; Be  kàyadalhibahulo, Se 
viriyadalhabahulo. Cp Vism 127 and Nāņamoli's citation of the 
cty in his translation of same (Ppn 133 n 16). 

885 Cp D ii 80 for similar; also Vism 51ff. I do not understand 
Woodward's reference to D i 94. 

886 Of craving—DA 537. 

887 Such as Buddhas and so on—DA 537. 

888 By craving and wrong view—DA 537. 

889 Reading hi with Ce Be Se for text's pi. 

890 So Ce Be Se for text's samāhito. 

891 Reading paripürakarino with Ce Be Se for text's paripūrakāri. 
892 Reading ?bhava? with Ce Be Se for text's "bhàva?. 

895 Literally “a worthy one”; cp Ud-a 84 above for similar. 

894 Katakaraniyatam; part of the stock description of the arahant 
at Di 84 etc. 

895 So Ce Be Se for text’s asmim. 

896 Reading guņānubhāvassa ca sampattiyā with Be Se for text's 
Ce gunanubhavasampattiya. 

897 Cp note at Ud-a 135 above. 

898 Ce Be Se read yathicchita? for text's yadicchita?; cp PED sw. 
899 Reading pubbüpanissaya? with Ce Be (Se (pubbupanissaya?) 
for text's pubbüpanissaya^; that is, the potential for attaining to 
one or another of the four supermundane paths and their 
fruitions. 

900 Evamvidha; cp Ud-a 7 above. 

901 Reading ajja with Ce Be Se for text's ajjhattam. 

90? Evam; Se iti. This presumably refers to the whole reflection 
as recorded in Ud, rather than the immediately preceding 
sentence. 

905 Reading ularasomanassito with Be for text's Ce Se 
ularasomanassatam. 

904 Reading "uppilāvitavāsanussannattā with Be for text's 
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°ubbilavitattussannatta, Ce Se *ubbillāvitavāsanattā. 

905 Dhammabahumānena; Ce dhammabahumane. 

906 Dhammapitipatisamvedanena; cp Sn 257 = Dhp 205. 

907 Ce Se read ?ppavatti for text's Be °ppavattiya, in which case 

we would have to translate “whom living, (that is to say) the 

occurrence of the khandhas in the future, on account of its 

complete non-existence, does not torment". 

908 Reading àyatim khandha? with Ce Be Se for text's 

ayatikkhandha*. 

909 Reading sankhata? with Ce Be Se for text's sankhāta”. 

910 Be reads akatakusalo, one who has not performed that which 

is skilled, for text’s Ce Se katakusalo. The differenceissignificant, 

though the choice of reading rather arbitrary. Although 

akatakusalo akatapunno may seem, at first sight, a more likely 

reading than katakusalo akatapunno, and one perhaps more in 

keeping with the subsequent expression of remorse, it 
, nonetheless seems equally probable that katākusalo akatapunno 

is required to balance the occurrence of akatapāpā katapunna 

in the sequel. 

911 Reading tam with Ce Be Se; text omits. 

912 Text Ce Se add va; Be omits. 

913 Cp Dhs 1304f. 

914 Reading tapati with Be Se for text’s Ce tappati. 

915 Reading atthavaņņanā with Be Se for text's Ce attavannana, 

(?) self-praise. 

916 Reading anabhijjhadinam with Be Se for text’s Ce 

dukkhādīnam; the other three are the absence of ill will, right 

mindfulness and right concentration—cp D iii 229, A ii 29, etc. 

317 Cp Nd! 44. 

918 Reading idàni 'ssa sabbaso sokahetünam with Ce Be Se for 

text's sabbaso sokohetünam. 

919 Reading bhavataņhā so ucchinnabhavatanho with Ce Be Se 

for text's bhavatanha. 

920 This verse is also quoted at AA iii 206, Sn-a 426, Thag-ai 162 

and Vism 544, whilst similar is also to be found at Asl 10; 

Woodward, in editing Ud-a and Thag-a, wrongly attributes its 

source to Sn-a 426. 
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921 Reading abbocchinnam with Ce Be Se AA Sn-a Thag-a Vism 
for text’s abbhocchinnam (which seems to beareading imposed 
upon the text by Woodward). 

922 Reading kasmā with Se for text's Ce Be Thag-a tasmā. The 
problem of readings is compounded by fact that one of the mss 
utilised by Woodward for his edition of Thag-a i 163 apparently 
inverted the order of the sentence that follows, not to mention 
the vl recorded in the note that follows. I assume that 
Dhammapila takes the fact that the monk concerned is spared 
from running on to be due to the fact that there is for him no 
further becoming, rather than vice versa, which then raises for 
him the question as to why there is no such further becoming, 
which he then attempts to answer, adding, as an after thought, 
that alternatively this is in itself due to his being spared from 
running on. 

925 Tasmā ti āvattetvā vattabbam; Thag-a i 163 ti tasmā āvattetvā 
vattabbam. 

924 Tato eva; or due to which same. 

925 Cp Ud-a 244 above. 

926 Reading °dukkhan c’ eva with Ce Be Se for text's "dukkhassa 
hetubhütam. | 

927 Upasamita, pp of upasameti, neither of which are listed by 
PED, but cp CPD svv. Ce reads vüpasamita. 

928 Reading ettakā with Ce Be Se for text's me. 

929 Reading upasamam with Be Se for text's Ce vūpasamam. 
950 Accanta*; or absolutely. 

331 Reading accantasantāya with Ce Be Se for text's 
accantasantataya. 

932 Ce Be Se read °viipasamato for text's °vipasama. 

953 Be Se read upasamapariyosāne...upasamo nama for text's 
vūpasamā pariyosāne...vūpasamo nama, Ce vüpasama- 
pariyosāne...vūpasamo nama. But given the presence of 
anavasesakilesavüpasamam in the opening sentence, it would 
seem that this is an over-correction, and that the original 
reading was one in which that spoken of in Ud as peace 
(upasamam) is here equated with that previously mentioned 
subsiding (vüpasamam). Cp also below where upasama is said 
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to be a synonym for the abandonment of the defilements. I 
therefore read vūpasamapariyosāne...upasamo nama, though 
this is not supported by any text. Be Se would presumably have 
to be taken to mean: at the culmination of the pacification (of 
the defilements without remainder that is, in this connection,) 
known as (peace). 

334 Reading mahàpannatàdi? with Ce Be Se for text’s 
hāsupannatādi”; this is clearly a reference to his six types of 
insight spoken of below. Woodward's note referring us to DA 
412 is either spurious—especially given the fact that his edition 
of Ud-a went to print in 1926, five years before DA—or else in 
error for S v 412. 

935 Reading và upasamapariyāyena with Be Se (Ce và 
vūpasamapariyāyena) for text's va vipasamam pariyāyena. 

936 Reading upasantakilesattà with Ce Be Se for text's 
santakilesatta. 

937 Sabbath; or in the highest degree, both of which meanings 
are attested by SED sv sarvatha. 

938 Reading upasamassa with Ce Be Se for text’s upasantassa. 
939 By means of that topmost path just referred to. 

940 At the opening of the current paragraph. 

941 So Be Se for text’s Ce vüpasamo. 

942 Reading tasmā upasantasantacittassā ti with Be Se (Ce 
vüpasanta^); text omits. 

943 Reading dassetum with Be Se for text’s Ce dassento. 

944 Be Se read upasantena upasantam eva hutvà for text's 
vüpasamenasamyamena vüpasantam eva hutvava, Ce upasamena 
samyamena upasantam eva hutvà và. This would again seem to 
be an over-correction, for vüpasamena here, glossed by 
samyamena, almost certainly refers back to that subsiding 
common to all in whom the āsavas have been destroyed, as a 
result of which they become calm, but Sāriputta super-calm. 1 
therefore read vüpasamena samyamena upasantam eva hutva, 
though this is not supported by any text. The reading of Be Se 
would give instead: that (heart) which is super-calmly calm 
(upasantasantam) being one which is calm (santam) after it has 
become quite super-calm (upasantam) by way of that super- 
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calm (upasantena). 

945 Presumably meaning that except for this difference the rest 
of the foregoing explanation remains the same. 

946 See MA iv 83ff, SA i 119ff and Pts ii 190ff for an explanation 
of these terms; also notes at MLS iii 77 and KS i 88. “For 
countless reasons" (anekapariyāyena) is defined at Ud-a 361 
below. 

947 Reading puthupajino with Ce Be Se M S; text omits. 

948 Javanapanho—cp Compendium 245f on javana having an 
underlying sense of cognition. 

949 Karaniyam; perhaps an intentional allusion to the arahant 
whois katakaraniyam, one who has done all that was to be done, 
as at Ud-a 268 above. 

950 Tasmā; or perhaps, instead, the Captain of the Dhamma was 
reviewing his own peace therefrom. 

351 Reading upasamam with Ce Be Se for text's vüpasamam. 
952 Catuttha; Be Meghiya. 





CHAPTER FIVE: SONA 


§1. Dear 
[273] In the first (sutta) of the Great Chapter!: accompanied by 
queen Mallikā (Mallikaya deviyà saddhim): together with his consort 
named Mallika. Gone on top of his best of palaces : 
upanpasadavaragato=pasddavarassa upari gato? (resolution of 
compound). Anyone else dearer than the self (koc! añño attanā 
ptyataro): anyone else to be held dearer than the self. Is there for 
pou (atthi nu kho te): he asks the queen “Tell me, is there for 
you >” Why does he ask? For this one had been the daughter 
ofa garland-maker in Savatthi who was badly off. One day, as she 
was going along after getting some cake from the bazaar thinking 
she would go to the flower-garden and eat it, she saw, in the 
opposite direction, the Lord entering upon his almsround 
surrounded by the order of monks and, devout in heart, gave it 
to the Lord. The Teacher gave an intimation that he would sit 
down at a suitable spot. The elder Ananda provided a robe 
which he laid out (for the purpose). The Lord then seated 
himself there, consumed the cake, rinsed his mouth and then 
produced a smile. "What ripening will there be of this gift of 
hers ?" asked the eldert. “This one, Ananda, is the first to have 
given food to the Tathàgata today5; she will, before today is out, 
become the chief-consort of the Kosalan king, dear (and) 
charming". And that same day, the king, having fled, defeated, 
after doing battle with his nephew in Kasigama§, whilst entering 
the city upon his arrival, entered that flower-garden, thinking 
he would await the arrival of a contingent of armed forces. 
Upon beholding that is was the king who was coming, she did 
him a (good) turn”. The king, finding satisfaction in that 


ie 
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(good) turn of hers, sent for her father, invested (her) with 
great authority, [274] had her subsequently conveyed8 to the 
inner palace?, and installed her in the position of chief-consort. 

Then one day, the king thought: "This great authority of 
hers was given to her by me. What if I were to ask her 'Who is 
dear to you ?' She will say ‘You, great king, are dear to me’ and 
then will, in turn, ask me. Then I shall say to her 'To me, too, 
you alone are dear'". So, whilst he was performing that 
conducive to mutual greetings (with her) with the aim of 
generating a mutual confidence, he asked (her). But the 
queen, who was wise, an attendant of the Buddha, an attendant 
of the Sahgha!, thought this were not a question to be talked 
about when gazing up!! at the king's face; and, in speaking 
solely in accordance with the way things really are, said: "There 
is not for me, great king, anyone else dearer than the self". 
Moreover, having said this, she then asked the king in the very 
same manner in which she had herself been questioned by the 
king!?, saying “But is there for you, great king, anyone else 
dearer than the self ?", desiring to set at first hand before the 
king, through her skilfulness, the matter upon which she had 
herself answered. The king, too, being unable to retreat on 
account of the fact that (the matter) had been talked of by her 
by way of that characteristic of its actual essence!3, answered in 
the very same manner in which the queen had answered, 
himself also talking by way of that characteristic of its actual 
essence. And, having answered, (the king]!4, on account of his 
slow-witted naturel5, thought as follows: “I, who am king, ruler 
of the earth, indwell, after conquering it, this great circle of the 
earth as its ownerl6. As far as I am concerned, it is fitting!” that 
Ido not behold another dearer than the self. But this outcaste, 
being inferior from birth, (yet) who was installed by me in an 
exalted position, does not hold me, who am her lord, likewise 
dear. She says, face to face with me, that ‘The self alone is 
dearer’. How hard!8, truly, is this one", and, having lost his self- 
possession, reproved her, saying: "Surely for you the Three 
Jewels are dearer". The queen said: "It is so as to secure for 
myself the benefits!? of heavenly bliss and the bliss of freedom 
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that I fully hold dear even the Three Jewels, your majesty; 
therefore, for me the self alone is dearer”. For what the queen 
implied was this: “And this whole world holds another dear 
solely out of self-interest—even in wishing for a son, it wishes 
(for same) thinking ‘This one will nourish me in my old age’, for 
a daughter thinking ‘She will propagate the clan for me’, for a 
wife thinking 'She will wait upon me (hand and) foot', for other 
relatives, friends and kinsmen20, too, by way of their various 
functions. Hence, it is in perceiving self-interest alone [275] 
that this world holds another dear". 

Then the king thought: "This Mallika, who is skilled, wise, 
recondite, says ‘For me the self alone is dearer’. It would seem 
as though for me, too, the self alone were dearer. Well, I had 
better inform the Teacher of this matter; then I will accept?! 
(things) in whatever manner the Teacher explains (them)". 
Moreover, having thought thus, he approached the Teacher's 

jpresence; and, having approached, he informed him of that 

matter, for which reason "Then the Kosalan king?? 
Pasenadi...(There is not for me either, Mallikā, anyone else) 
dearer (than the self)” was said. 

Fathoming this matter (etam attham viditua): knowing in its 
entirety this matter spoken of by the king, viz. “For all the beings 
in this world, their own self alone is for them dearer", gave rise 
to this Udàna completely elucidating that matter. Herein: 

Having explored all quarters with the mind (sabbā disà 
anuparigamma cetasā): having pursued all ten quarters without 
remainder with the mind by way ofseeking out. Onewould simply 
not attain that dearer than the self in any place (n'ev' ajjhaga piyataram 
attanà kvaci): whatever man, seeking out with every endeavour 
someone else (more) excessively dear than the self?3, would 
neither attain nor behold (such) in any place, anywhere in the 
(ten) quarters. Thus is the self dear separately to others (evam piyo 
puthu attà paresam): thus is the self alone?4 dear separately, 
severally, to this and that being, by way of the non-discovery of 
anyone dearer than the self. Therefore one desiring self should not 
harm another (tasmā na himse param attakāmo): since each being 
holds the self dear in that way, is one desiring happiness for that 
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self, one for whom dukkha is repulsive, therefore one desiring 
self, in wanting well-being and happiness for that self, should 
not harm, should not kill?5, should not even antagonise with the 
hand, a clod of earth or a stick and so on?6, another being, 
upwards from and including even a mere ant or (other) small 
insect?7. For when dukkha is caused by oneself to some other?$, 
that (dukkha) is, after an interval of time, observed in one's 
(own) self, as though it were passing over therefrom. For this is 
the law of karma?9. 
The exposition of the first sutta is concluded. 


82. Of Short Lifespan 
[276] In the second: it is a marvel, Lord (acchariyam bhante): as in 
the Meghiyasutta, this, too, is to be understood by way of a 
marvel (in the sense of) reproaching. The extent to which (the 
Lord's mother, Lord,) was of short lifespan (yava*! appayuka): that 
(the Lord's mother, Lord,) was of such a limited lifespan, 
meaning that (the Lord's mother, Lord,) was one whose life was 
extremely brief. When (the Lord) had been born seven days 
(sattāhajāte): “one who has been born seven days" (sattāhajāto) is 
“one who has been born for (a period of) seven days" (sattàham?? 
jato); when that one had been born seven days, meaning on the 
seventh day from (his) birth. Arose in the Tusita body (Tusitam 
kayam upapajji): arose, by way of taking relinking, in the Tusita 
class of devas. It is said that one day the elder, seated at his day- 
time place following the midday meal, upon experiencing lofty 
joy and euphoria at the thought: “Oh, how the Buddhas’ 
excellence of physical body is (a thing) fair to behold, one 
inspiring devotion to all about him, captivating" after having 
paid attention to the lustre of the Lord's physical body that was 
adorned* with the (thirty-two) marks and the (eighty) subsidiary 
ones?5, that had attained a state of gracefulness and that 
constituted that which is unsurpassable where sights are 
concerned*6, thought as follows: "To the mother who has given 
birth to him, even the deformed son is charming, like one well- 
formed?7. Moreover, had the Buddhas’ [sic38] mother, queen 
Mahāmāyā continued to live, what kind of joy and euphoria, I 
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wonder, would have arisen for her39 upon sight of the Lord's 
(physical) form. It is a great loss for my paternal aunt, the 
queen^, who finished her time when the Lord had been born 
(but) seven days". Moreover, having thought thus, he then 
approached the Lord and, in informing him of that reflection?! 
of his, said "It is a marvel, Lord" and so on, reproachful of her 
having finished her time. 

Some, however, say thatitwas with the following implication 
that the elder said, in the Lord's presence, "Itis a marvel, Lord" 
and so on, viz. "Mahāpajāpati the Gotami, even though she went 
to great pains?? in begging the Lord for the going forth, was 
rejected; yet when begged by me through (skill in) means, the 
Lord allowed her the going forth and the higher ordination by 
way of acceptance of the eight grave rules*4. She, asone who had 
received the going forth and the higher ordination after 
accepting these rules, having given rise to the Lord's second 
assembly, became the condition for the fourth assembly. Yet 

Shad the Lord's progenitrix, queen Mahamaya, continued to 
live, then these—both of these ksatriyan sistersfé—would jointly 
have graced‘? this Teaching, whilst the Lord, out of veneration 
of his mother, would quite happily have allowed the going forth 
and the higher ordination in this Teaching to womankind; 
whereas, on account of the fact that she^8 was of short lifespan, 
such accomplishment on her partf? proved troublesome”. But 
this is unreasonable. For the Lord, in allowing the going forth 
in his Teaching, be it to his mother or to any other amongst 
womankind, [277] allowed such treating (the matter) entirely 
gravely, not lightly, out of a desire for (that Teaching) to be one 
of long standing*0. 

Others, however, say that the elder, after paying attention to 
the infinite and immeasurable qualities of the Buddha that are 
not shared by others, such as his ten powers and his four 
confidences and so on, uttered the statement "It is a marvel, 
Lord" and so on informing the Lord of how there had been a 
sudden upsurge of astonishment®! for him when his heart had 
become filled with marvel at the unprecedented (nature of the 
fact)52 that it would not have been fitting53 had she, the Buddha’s 
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mother, who had for ten months sustained in her womb the 
Teacher, the chief person in this world who is indeed of such 
great majesty, become the servant54 of anyone else. For what 
reason ? Since this were a thing quite befitting the Teacher’s 
qualities, that is to say, that his progenitrix should have finished 
her time when the Lord had been born (but) seven days, and 
that, upon finishing her time, she should have arisen amongst 
the Tusitas. 

Moreover, since the rule that mothers of Bodhisattas55 
finish their time when Bodhisattas have been born (but) seven 
days had been satisfied, the Teacher therefore56 said “So it is, 
Ananda” and so on, completely elucidating thatrule. Moreover, 
since just as all (other) Bodhisattas come into being, upon 
fulfilling the perfections, in the city of the Tusitas, remain 
stationed there for a full lifespan and then, when requested by 
the devatās of the ten thousand cakkavāļas, after they have 
congregated at the culmination of that lifespan, with a view to 
their taking relinking?7 in the world of men in order to reach 
enlightenment*8, takerelinking after they have first also surveyed 
the measure of lifespan of their progenitrix, just as they do the 
time, continent, region and clan, (so) did this Lord also, when 
stationed as a Bodhisatta in that same way in that city of the 
Tusitas, first determine, as he surveyed (the world) with the five 
great surveyings??, the measure of lifespan of his (future) 
mother to be one of ten months plus seven days besides, and 
then take relinking as soon as he came to know that "This is the 
time for me to take relinking; it is now proper to arise", 
therefore this same rule is, moreover, to be understood by way 
of being wholly customary for all Bodhisattas. It was for this 
reason that the Lord said: “For the mothers of Bodhisattas, 
Ananda, are of short lifespan” and so on. Hereiné!: 

Finish their time (kālam karonti)62: finish their time simply due 
to the total exhaustion of their lifespan as aforestated, not as a 
condition of their having given birth. For the place dwelled in 
by Bodhisattas in their final existence? is similar to a cetiya- 
house®, being not worthy of being used65 by others; whilst 
(since) the measure of lifespan for the mother of a Bodhisatta 
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is such that it is not possible for the mother of a Bodhisatta to be 
deposed and another installed in the position of chief-consort, 
they therefore finish their time at such time. For it is with 
reference to this same matter that the Great Bodhisattas perform 
the five great surveyings*6. But in which (of life's) stage (s) [278] 
do they finish their time ? In the middle stage. For in the first 
stage, yearning and lust are a powerful (force) in the personality®? 
of beings, due to which women in whom a foetus has been 
conceived are at such times, for the most part, not able to 
preserve that foetus; (whilst) if they should manage to retain 
one, that foetus88 turns out to be one with abundant afflictions. 
But in the third phase of the middle stage, after its (first) two 
phases have gone by, the basis becomes cleansed®, the children 
that have come into being when the basisis cleansed turning out 
to be healthy. Therefore the mothers of Bodhisattas, having 
experienced excellence in the first stage, finish their time after 
they have given birth in the third phase of the middle stage. 

* . Fathoming this matter (etam attham viditvā): fathoming the fact 
that, whether the context be that of the existence of a mother 
of a Bodhisatta or that of all other beings, a lifespan has dying 
as its culmination, gave rise to this Udana elucidating, after 
opening with an explanation of this point, (the need for) 
endeavour where the practice that is blameless is concerned. 
Herein”0: 

Whoever (ye keci) is arelative?! pronoun. Are become (bhūtā): are 
come into being. Will become (bhavissanii): will come into being 
in time yet to come. The word vā (or) has the sense of an 
alternative. The word afi (whatever) has the sense of a 
conjunction; by this means he includes those coming into being 
too. To this extent, he exhausts without remainder, by way of 
that which is past and so on, (all) beings belonging to the three 
time periods??. Furthermore’, those beings lying in the womb 
are called, onwards from the time of their emerging from that 
womb, “those who are become" (bhütà), previous to which they 
are called "those who will become" (bhavissanti). The moisture- 
born?* and those springing up spontaneously are called, 
subsequent to” relinking consciousness, “those who are become" 


iip. 
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(bhūtā), previous to which they are called, on account of their 
becoming being one yet to arise?6, “those who will become" 
(bhavissanti). Or alternatively, all these are called, by way of 
their becoming being one that is present, "those who are 
become" (bhūtā), (just as) they are called, by way of their 
becoming being one to be repeated in the future, “those who 
will become" ( bhavissanti). Those in whom the āsavas have been 
destroyed are called “those who are become" (bhūtā), for these 
are simply “those who are become" (bhūtā), not “those who will 
become" (bhavtssanti) again—it is those who are other than 
these who are called “those who will become" (bhavissanti). All 
will go onward after abandoning the person (sabbe gamissanti pahaya 
deham): all beings, who admit of the aforementioned?’ divisions, 
divided into countless divisions by way of all becomings, wombs, 
destinies, stations of consciousness and abodes of beings and so 
on, will go onward to the next world after abandoning, after 
discarding, the person, their own body; whereas asekkhas?8 (will 
go onward) to nibbana. He indicates, in this connection, that 
there is no one not liable to fall79. The one who is skilled, having 
fathomed that (such) loss is for all (tam sabbajanim kusalo viditvā): the 
one who is skilled, the one belonging to the breed of the wise, 
having come to know by way of the recollection of dying, or by 
way of paying attention to impermanence, that this same loss, 
deprivation, dying, is for all beings, or alternatively that all this 
loss, ruination, perishability, is for such beings80. Being ardent, 
should lead the Brahmacanya (atapiyo brahmacariyam careyya): being 
ardent, on account of his being possessed of energy reckoned as 
ardour?! when performing the work of vipassana, [279] being 
one with energy initiated by way of the fourfold right effort, 
should lead—meaning should practise—the Brahmacariya that 
is the path, the (skilful) means of transcending dying without 
remainder. 
The exposition of the second sutta is concluded. 


S3. Leper 
In the third: there was in Rajagaha a leper named Suppabuddha 
(Rajagahe Suppabuddho nama kutthi ahosi): there was in Rajagaha 
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some man by the name of Suppabuddha?2; and he was a leper, 
being one whose limbs had been severely ravaged by the disease 
of leprosy83, Who was one of the poorest of men (manussadaliddo): 
insofar as there were human beings in Rajagaha, this one was, 
amongst these, the most badly off of all84; for he draped himself 
by sewing together remnants® and strips (of cloth) that had 
been cast aside by (other) human beings on rubbish heaps and 
fences and so on, (just as) he subsisted by supporting himself on 
the rice-scum and the left-overs of meals86 he had obtained after 
he had taken his 'bowl'8? and gone from house to house, 
although that which he obtained, conditioned by deeds 
previously performed, was not such as was needed, for which 
reason "who was one of the poorest of men" was said. One who 
suffered the greatest human hardship (manussakapano): one who had 
reached the ultimate hardship where human beings are 
concerned. The meanest of men (manussavarako): extremely 
wretched on account of being shown hostility and being treated 
with contempt by (other) human beings. By a great assembly 
(mahatiyā parisāya): by an assembly of monks and an assembly of 
layfollowers that were (both) great. It is said that one day the 
Lord, as he was returning from his almsround following the 
midday meal after having entered Rajagaha in search of alms 
with a great order of monks as a retinue and contrived that 
almsfood for the monks be gained with ease, halted, whilst still 
within the city, as he was emerging with a few of those monks as 
a retinue, at a certain delightful spot, awaiting the arrival of 
those layfollowers by whom alms had been given and the 
remainder of those monks, (whereupon) monks straightaway 
arrived from here and there and surrounded the Lord; whilst 
the layfollowers, too, approached the Lord thinking they would 
return (home) once they had saluted him after hearing his 
appreciation&8. It was a great congregation. The Lord gave an 
intimation that he would sit down; and they straightaway prepared 
a seat worthy ofa Buddha. Then the Lord, [280] lighting up that 
entire spot89 with the incomparable lustre of his physical body, 
brilliant with the thirty-two marks of a Great Man that are 
adorned with the eighty subsidiary ones, with its circumference 
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blazing forth a fathom-wide radiance, (and) emanating the six 
coloured rays of a Buddha, by way of those that are blue, yellow, 
red, white, crimson and shining bright, being surrounded by 
hosts?! of monks asis the full moon surrounded by hosts of stars, 
seated himself on that best of Buddha-seats that had been 
prepared and, roaring his lion-roar like a maned lion?? on the 
Manosilatala%, then taught Dhamma with his Brahma-voice, 
enticing as the call of the Indian cuckoo%4. Moreover, those 
monks?5, who were those wanting little, content, secluded, 
without associations, with energy initiated, (and) dedicated, 
being reprovers, those reproachful of that which is evil97, 
speakers?$, those patiently attending tothe speech (ofothers)9, 
those possessed of morality, possessed of concentration, 
possessed of insight, possessed of liberation, possessed of 
knowledge and vision of liberation, having covered themselves 
with dust-heap (rag-)robes the colour of a storm-cloud, then 
surrounded the Lord as might well-armoured! elephants in 
ruti? and heard Dhamma with attentive ear; whilst those 
layfollowers, too, clothed in clean undergarments (and wearing) 
clean upper-garments, having inaugurated a great almsgiving at 
a particular occasion during the morning!02, worshipped the 
Lord with scents and garlands and so on, saluted (him), and 
indicated their obeisanceto the order of monks, then surrounded 
the Lord and the order of monks, and, with their arms and legs 
drawn together193, heard Dhamma, with due care, with attentive 
ear,forwhichreason *Andon that occasion, the Lord wasseated 
teaching Dhamma, surrounded by a great assembly" was said. 

But Suppabuddha, beset by hunger and weakness, upon 
seeing, even from afar, that congregation of people as he 
descended into an inner street whilst wandering about seeking 
out fodder, went there, filled with craving at the thought: "Now 
why is this body of people congregated ? Surely, methinks, it is 
food that is being given out here; maybe it will be possible, by 
going!04 here, to obtain some food, either hard or soft", 
whereupon he then saw the Lord, inspiring devotion, fair to 
behold, worthy of devotion, having reached the utmost 
tamedness and calmness!05, tamed, warded, with faculties 
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calmed!96 and fully composed!??, teaching Dhammasurrounded 
by that assembly; being urged on, upon seeing him, through his 
successful attainment of the potential, fully mature!08 (and) 
consolidated in a former birth!9, he seated himself on the 
fringe of that assembly thinking "Suppose I, too, were to hear 
Dhamma ?", with reference to which “And Suppabuddha the 
leper saw...whereupon he, there and then, seated himself to 
one side, thinking that he, too, would hear Dhamma" was said. 
[281] All-inclusive : sabbavantam=sabbavatim (alternative 
grammatical form), that was one to include all individuals, such 
as those who were inferior and so on!!0, meaning without 
leaving out anyone (who was) there!!l. They also read 
sabbavantaml1?. With his (own) mind (cetasā): with consciousness 
associated with his Buddha-eye; for knowledge is defined under 
the heading of consciousness, the meaning being therefore 
with!!5 his knowledge as to the biases and latent tendencies (of 
beings) and with his knowledge as to the higher or lower state 
(in the development) of the faculties (of beings)!!4. Embraced 
and attended to...the mind (ceto paricca manasākāst): severally 
demarcated (paricchinditud) and attended to (manasi akàsil l5, 
alternative grammatical form) the mind of that!!6 assembly, 
surveyed them. Anyone capable of perceiving Dhamma (bhabbo 
dhammam viññātum): anyone capable of attaining Dhamma in 
the form of the paths and their fruitions, meaning anyone 
endowed with the potential. This occurred (etad ahosi): this 
occurred, viz. “Although this Suppabuddha has been born as 
such after committing an offence against the Paccekabuddha 
Tagarasikhi, his potential as regards the paths and their fruitions 
nonetheless flashes forth within his heart!!? like a golden ring 
covered by dust!!8; he can easily be made to perceive!!?", for 
which reason "This one is, in the present case, one capable of 
perceiving Dhamma” wassaid. A progressive talk (anupubbikatham): 
a talk!20 (that proceeds) successively such that (talk) on morality 
isimmediately preceded by that on almsgiving, (talk) on heaven 
is immediately preceded by that on morality, (talk) on the path 
isimmediately preceded by that on heaven; for the Lord, having 
in the first instance indicated a sweet taste!2! together with its 
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root-cause, then makes manifest by various means the peril 
(therein), in order to separate beings therefrom, and then 
finally indicates, to those whose hearts have been shocked 
through hearing of that peril!22, the absence of the cycle, 
opening with an explanation of the virtues of renunciation. 
Talk on almsgiving (dānakatham): talk associated with the virtues 
of almsgiving!28, such as “This almsgiving is a name for the 
source of (all) happinesses, the root of (all) excellences, the 
foundation of all enjoyments!?4, the protector, the harbour, the 
destiny, the final recourse, for beings subject to things uneven!25; 
where this world and the next word are concerned!26 there is no 
support, foundation, brace, protector, harbour, destiny, (or) 
final recourse similar to that of almsgiving. For this ( almsgiving) 
is, in its sense of being a support, similar to a royal throne made 
of jewels, in its sense of being a foundation, similar to the great 
earth, in its sense of being a brace!27, similar toa rope-brace, in 
its sense of traversing dukkha, similar to a boat, in its sense of 
encouraging, courage in battle!28, in its sense of completely 
protecting from fear, a city bounded by a good moat!9, in its 
sense of being untainted by the stains of selfishness and so on130, 
a red lotus, in its sense of incinerating thesel?1, fire, in its sense 
of being hit upon with difficulty!32, a snake, in its sense of not 
trembling!, a lion, in its sense of possessing strength, an 
elephant, initssense of being considered extremelyauspicious!34, 
a white bull, in its sense of reaching the zone of security!55, 
Valāhaka, the king of horses!36. For137 it is almsgiving that gives, 
where this world is concerned, the lustre of kingship, the 
excellence of the cakkavatti, the excellence of Sakka, the 
excellence of Māra, the excellence of Brahma, [282] the 
perfections and knowledges of the savaka, the knowledge that 
is (a) Pacceka(buddha’s) Enlightenment, gives the knowledge 
that is Perfect Self-Enlightenment” and so on. Moreover, since 
it is possible, when giving alms, to undertake morality, he 
therefore talked talk on morality!38 immediately preceded by 
talk on almsgiving. Talk on morality (silakatham): talk associated 
with the virtues of morality, such as “This morality is a name for 
the support, foundation, brace, protector, harbour, destiny, 
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final recourse for beings!39; for there is no support, foundation, 
bracel*, protector, harbour, destiny, final recourse, similar to 
that of morality, for excellences belonging either to this world 
or to the next world. There is no decoration similar to the 
decoration that is morality!4!, no flower similar to the flower 
that is morality, no scent similar to the scent that is morality. For 
the world, together with its devas, when surveying the one 
decorated with the decoration thatis morality, the one bedecked 
with the bloom that is morality, the one anointed with the scent 
that is morality, (simply) fails to reach satiation" and so forth. 
Moreover, he talked talk on heaven immediately preceded by 
that on morality in order to indicate that itis dependent upon 
such morality that that heaven is obtained. Talk on heaven 
(saggakatham): talk associated with the virtues of heaven such as 
^Heaven is a name for that which is desirable, for that which is 
pleasing, for that which is charming. Permanently here (is 
THERE) sporting, permanent the excellences obtained!4*: the 
devas belonging to the realm of the Four Great Kings acquire 
heavenly happiness, heavenly excellence, for ninety hundred 
thousand years, those of the Thirty-three for three kotis of years 
plus sixty hundred thousand years (besides) " and so on14, for 
the mouth fails to suffice!l44 when Buddhas talk on heavenly 
excellence. And this also is said: "In countless ways, monks, 
could I!45 talk talk on heaven" ( 146 ) and so forth. Having 
thus enticed!t7 him with talk on heaven together with its root- 
cause, he next, as though severing!48 the trunk of the elephant 
he had just decorated, talked of the peril, the degradation, the 
corruption of sense-desires after the manner of “Of little sweet 
taste are sense-desires! 49, of much dukkha, of much despair; 
more so is the peril herein" (Mi 130) and so on with the aim of 
showing even such heaven to be impermanent, unstable, (and) 
thatyearning and lust ought notto be exercisedin that direction. 
Herein: 

The peril (ādīnavam): the blemish. The degradation (okāram): 
that which is in its own nature despicable!50, meaning that 
which is, in its own nature, base is a thing to be pursued by those 
other than the best (of folk), not a thing to be pursued by the 
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best!5! (of folk). The corruption (sankilesam): the defiling within 
samsāra!5? of beings by way of these, for which same reason 
“Truly, sir, do beings become defiled!53” ( 154 ) was said. 
Having thus threatened him with the peril of sense-desires, 
he then made manifest the advantage associated with (their) 
renunciation, elucidated, praised, the virtue associated with 
going forth. and the jhànas and so on. As regards “of ready 
heart" and so on!55: of ready heart (kallacittam): with a heart fit for 
work, [283] with a heart fit for work through the approach of a 
state receptive to the teaching about to follow, on account of the 
fact of such blemishes of heart as a lack of faith and so on having 
disappeared as a result of the teaching advanced beforehand, 
meaning with a heart amenable to work!56. He was of malleable 
heart (muducittam) due to the disappearance of the defilements!57 
of view and conceit and so on, with a heart devoid of the hindrances 
(vintvaranacittam) through the disappearance of yearning for 
sense-pleasures and so forth!58, of uplifted heart (udaggacittam) 
through his link with the loftiest of joy and jubilation where 
right practice!9? is concerned, of devout heart (pasannacittam) 
through the successful attainment of faith therein!®, “When 
the Lord knew (Suppabuddha the leper to be)” being the 
connection. Or alternatively, of ready heart (kallacittam): with a 
heart free of ill health due to the disappearance of yearning for 
sense-pleasures; of malleable heart (muducittam): with a heart no 
(longer) hard, as a result of loving-kindness, due to the 
disappearance of ill will; with a heart devoid of the hindrances 
(vintvaranaattam): with a heart no16! (longer) closed!62, on 
account of an absence of wavering, due to the disappearance of 
distraction and fretting; of uplifted heart (udaggacittam): with a 
heart active, by way of exertion!65, due to the disappearance of 
sloth and torpor; of devout heart (pasannaciitam): with a heart 
made up, where right practice is concerned, due to the 
disappearance of doubt. Then (atha): thereafter. They have 
themselves discovered : sāmukkamsikā=sāmam ukkamsikā164 
(resolution of compound), they have grasped after having 
themselves alone unearthed it, they have themselves!65 seen 
with their self-evolved knowledge, meaning that is one not 
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shared by others. And! what, moreover, is this ? The teaching 
on the ariyan truths, for which same reason he said: “Dukkha, 
uprising, cessation (and the) path”. For this was a vision of the 
form taken by those truths; therefore at this point the ariyan 
truths should be talked about. (But) since these are spoken of 
in detail, in all their modes, in the Visuddhimagga!®’, they are 
to be understood after the manner spoken of therein. 

He indicates, by way of the simile commencing “Just as”, the 
abandonment of the defilements and the arising of the ariyan 
path for Suppabuddha. From which the black specks have departed 
(apagatakalakam): from which the black specks have disappeared. 
Properly (sammā-d-eva): nicely!68. The dye (rajanam): colouring 
such as blue, yellow, red, and crimson and so on. Might accept 
(patigganheyya!®): might take on!?0, might become shining 
bright!71. Still on that same seat (tasmim yeva sane): still in that 
same session!72, by means of which are indicated his swift 

ompletion of vipassana, his sharpness of insight!78, his ease of 
"practice!74, and his rapid superknowledge!?5. Dustless, stainless 
(virajam vitamalam): dustless due to the absence of the dusts of 
lust and so on!76 leading to the states of loss, stainless through 
the departure, without remainder, of the stains of view and 
doubt and so forth!77; or alternatively!78, dustless due to the 
absence of the dust in the form of the defilements that are slain 
by the first path!79, stainless through the departure of the 
fivefold stain of poor morality!8. It is the sotāpatti-path that is 
(here18!) implied by the "Dhammacakkhu", “Whatever is of a 
nature to uprise, all that is of a nature to cease" being said with 
the aim of indicating its mode of arising, for, having made 
cessation its object, it arises [284] piercing formed phenomena 
solely!8? by way of the (four) functions. This is the application 
ofthe simile in the present case!85; (Suppabuddha's) heart is to 
be regarded as the cloth, his heart's being corrupted by the 
stains of lust and so on as the cloth's being defiled by 
adventitious!® stains, the progressive talk as the washboard!5, 
faith as the water, his initiation of energy with respect to the 
heart's cleansing via the faith-method and so on!$6 after first 
moistening!87 it in the stream!88 of faith and then loosening its 


- 
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blemishes by way of mindfulness, concentration and insight as 
the business of washing the cloth after first successively 
moistening it with water!%9 and then scouring the black specks 
with cow-dung or lye!99, suppression!?! of the defilements by 
means of that initiation of energy as the departure of the black 
specks in the cloth by means of that business!92, the ariyan path 
as the colouring, (whilst) the thorough cleansing, by means of 
the path, of his heart, in which the defilements have been 
suppressed, as the shining brightstate ofthe cloth that has been 
cleaned in that way. 

Moreover, Suppabuddha!8, desiring to inform the Teacher 
of the qualities he had acquired upon reaching the sotapatti- 
fruit after hearing that Dhamma-teaching when thus seated on 
the fringe of that assembly, (yet) not daring to plunge himself 
into the midst of that assembly, (waited until) the Lord had 
gone to the vihāra, at such time as the people were returning 
(home) after they had first saluted, and then followed, the 
Teacher, (and then) himself, too, went to the vihāra. At that 
moment, Sakka, King of Devas, realising that Suppabuddha the 
leper desired to make public the qualities he had acquired 
within the Teacher's Teaching, went with the intention of 
testing him and, stationing himselfin the sky, said this (to him): 
"Suppabuddha, you are one of the poorest of men, one who 
suffers the greatest human hardship, the meanest of men; I will 
give you wealth without limit (if you but) say that the Buddha is 
no Buddha, the Dhamma no Dhamma, the Sangha no Sangha 
and that you have had enough of the Buddha, that you have had 
enough of the Dhamma, that you have had enough of the 
Sangha”. He then said to him: “Who are you ?" “I am Sakka, 
King of Devas", (he replied, whereupon Suppabuddha,) having 
said: "You blind fool! You shamelessone! You are not fit to talk 
with me, you who!% thus say what ought notto be said. And why, 
moreover, do you speak of me as one who is badly off, one who 
is poor, one who suffers the greatest hardship? Am I not a 
breast (-born) son of the Saviour of the World ? Iam neither one 
who is badly off, nor one who is poor, nor one who suffers the 
greatest hardship; on the contrary, as one who hasreached bliss, 
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I am, moreover, on account of that highest bliss, one of great 
wealth!95”, then said: 


[285] “ "The wealth that is faith, the wealth that is morality, the 
wealth that is a sense of shame and that which is a fear of 
reproach, the wealth that is having heard (Dhamma), the 
wealth that is liberality!96, and that of insight, indeed!97, as 
seventh—for whom there be these wealths, whether woman or 
man, him do they say to be not poor, nor futile that life of his' 
(A iv 5) 


these seven ariyan wealths!98 of such a one being mine; for those 
for whom there are these wealths are surely never called ‘poor’ 
by either Buddhas or by Paccekabuddhas". 

Upon hearing this talk of his, Sakka left him behind, still 
underway!%, went into the Teacher's presence and informed 
jhim of that whole exchange of conversation. The Lord then 
Said to him: “It is not possible, Sakka, even with a hundred or a 
thousand the likes of you2 to get Suppabuddha the leper to 
talk, saying "The Buddha is no Buddha, the Dhamma no 
Dhamma, the Sangha no Sangha’ ". And Suppabuddha the 
leper also went into the Teacher’s presence and, having been 
extended a welcome by the Teacher??!, then informed him of 
the qualities acquired by him, for which reason "Then 
Suppabuddha the leper, as one who had seen Dhamma, reached 
Dhamma?0?" and so on was said. Herein: 

As one who had seen Dhamma (ditthadhammo): he was “one who 
had seen Dhamma”, since Dhamma in the form of the ariyan 
truths had been seen by him. This same is the method also 
where the rest of the words are concerned; and herein the word 
“Dhamma” is, in this connection, the same term29 as that in 
ditthadhammo?^, Since thereisalso that called dassanam (seeing) 
that is different to nāņadassanam (knowledge and vision), “as 
one who had reached Dhamma"issaid with the aim of excluding 
this; whilst since there is known to exist2% also a patti (reaching) 
thatis different from rianasamfpattito (knowledge-attain ment) 206, 
“one who had fathomed Dhamma” is said with the aim of 
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distinguishing it therefrom. Moreover, since this same state of 
being one who has fathomed Dhamma can also come about 
partially with respect to dhammas, “as one who had become 
completely immersed in Dhamma” is said to indicate the fact 
thatit had been fathomed comprehensively??7, for which reason 
he elucidates that same aforementioned awakening to the 
truthsž08. For path-knowledge, as it executes the functions of 
full understanding and so on by way of a single penetration?09, 
is also spoken of, comprehensively, as immersed, completely, in 
the thing (dhamma) to be fullyunderstood?!0, unlike knowledge 
other than that, for which reason “He was ‘one who had seen 
Dhamma’, since Dhamma in the form of the ariyan truths had 
been seen by him" was said?!1, and for which same reason he said 
"As one who had crossed over doubt" and so on. Herein: 

He was *one who had crossed over doubt", since that doubt 
that has sixteen points as its basis and that that has eight points 
as its basis?!2—which are similar to a wilderness of robbers?13— 
had been crossed over by him, due to which same he was *one 
for whom inquisitive talk had disappeared", since for him 
inquisitive talk which occurs with respect to occurrences?!4 and 
so on thus: “Now, (was I) thus ? Now (was I) not (thus) ?” had 
disappeared, had been extirpated. [286] He was *one who had 
reached confidence", since he had reached confidence, the 
state of being confident, a clear understanding, on account of 
his abandonment of evil states producing diffidence?!5, and on 
account of his being well established in the qualities of morality 
and so on that are opposed thereto. He was “one not conditional 
upon another”, since there was for him no other forming a 
condition (aparappaccayo=n’ àssa paro paccayo, resolution of 
compound in alternative grammatical form), since he was not 
one to proceed, in this connection, through another's faith, 
where the Teacher's Teaching is concerned?!6, 

As regards "It is a marvel" and so on?!’, although this word 
abhikkantamis encountered in countless meanings, such as that 
of waning, that which is best (sundaram), that which is excessively 
beautiful, and that of extreme appreciation and so forth, it is 
nonetheless to be regarded, in the present case, as being with 
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respect to extreme appreciation, for which same reason it is 
stated twice, (firstly) by way of devotion and (secondly) by way 
of applause, “It is well, it is well, Lord” being what is said. Or 
alternatively abhikkantam=atik(k)antam (extremely pleasing, 
alternative grammatical form?!8), extremely desirable, extremely 
charming, meaning extremely lovely (atisundaram?19). Herein, 
with one (instance ofthe) word abhikkantamhe extols the Lord’s 
teaching, with one his own devotion. For this is, in this 
connection, the implication: “It is a marvel, Lord, that is to say, 
the Lord's Dhamma-teaching; it is a marvel, Lord, that is to say, 
this devotion of mine stemming from the Lord’s Dhamma- 
teaching"?20, Or else he utters this pair of words extolling, by 
way of the following methods, the Lord’s utterance alone, viz. it 
is a marvel (abhikkantam) as to its causing blemishes to perish, it 
is a marvel (abhikkantam?2!) as to its attainment of (good) 
qualities; likewise (it is a marvel) as to its generation of faith?22, 
{it is a marvel) as to its generation of insight; (itis a marvel) as 
to its meaning, (it is a marvel) as to its formulation; (it 1s a 
marvel) as to the clarity of its words, (it is a marvel) as to its 
profound meaning??5; (it is a marvel) as to its being easy on the 
ear, (itis a marvel) as to its going to the heart224; (it is a marvel) 
as to its non-exaltation of self, (it is a marvel) as to its non- 
disparagement of others?5; (itis a marvel) as to the coolness of 
its compassion, (it is a marvel) as to the cleanness??6 of its 
insight; (itis a marvel) as to its delightful nature when coming 
into focus, (itisa marvel) as toits taking kindly to smoothing??7; 
(whilst itis a marvel) as to the happiness (it brings) upon being 
heard, (itisa marvel) asto the well-being (itbrings) upon being 
investigated??85; and so on. Thereafter he also extols, by way of 
four similes, that same teaching. Herein: 

That which had been turned upside down (nikkujjitam): that 
which had been placed face-downward, or alternatively that 
which had fallen on its face?9, One might set upright (ukkujjeyya): 
one might cause to be face-upward. That which had been hidden 
(paticchannam): that which had been covered by grass and leaves 
and so on. Reveal (vivareyya): uncover. To one who had got lost 
(mülhassa): to one who had lost his bearings. Identify the path 


ie 
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(maggam acikkheyya): having taken him by the arm, point out the 
path saying "This is the path”. Into the dimness (andhakāre): into 
that possessed of the four limbs2%, This is, as far as it goes, the 
meaning of the words?3!; whereas this is how their implication 
should be construed: [287] on account of its having been made 
manifest in divers methods by the Lord when he was rousing 
me??, as one whose face had been turned away from True 
Dhamma, as one who was established in233 that which is not 
True Dhamma, out of that which was not True Dhamma, just as 
someone might set upright that which had been turned upside down, 
when he was revealing254 the Teaching that had been hidden by 
the thicket of wrong view onwards from the disappearance of 
the Teaching of the Lord Kassapa, just as one might reveal that 
which had been hidden, when he was disclosing the path(s) to 
heaven and freedom to me whowas entered upon a bad path?35, 
a wrong path, just as one might identify the path to one who had got 
lost, (and) when he was bringing the lamp that was his teaching 
to me, one steeped in the dimness of delusion, one not beholding 
such sight-objects as the Buddha Jewel and so on, shattering the 
dimness of delusion hiding same, just as one might bring an oil- 
lamp into the dimness, (even so) has this Dhamma been made manifest 
in countless ways. Having thus extolled that teaching, he then, 
with devotion in his heart with respect to the Three Jewels as a 
result of that teaching, says “This same I” and so on, providing 
an intimation of that devotion. Herein: 

This same I: esaham-eso aham (resolution of compound). 
Goes to the Lord as refuge (Bhagavantam saranam gacchāmi)236: with 
the implication that the Lord isfor me arefuge, a final recourse, 
a slayer of evil, an assigner of well-being, (this same I, Lord,) 
goes to, resorts to, the Lord; or alternatively (this same I, Lord,) 
knows, understands (bujjhāmi237), him as such?38, for linguistic 
roots with the sense of travelling also have the sense of 
understanding (buddhi)239. To the Dhamma (dhammam): it is 
Dhamma (dhammo) since itupholds (dhGreti) those bywhom the 
path has been attained, those by whom cessation has been 
realised, who are practising as instructed, from falling into the 
four states of loss240; this is, as to meaning?t!, both the ariyan 
path and nibbàna. For this is said: “Insofar, monks, as there are 
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formed phenomena, the ariyan eightfold path is proclaimed 
chief of these” and “Insofar, monks, as there are phenomena, 
whether formed or unformed, fading away is proclaimed chief 
of these” (A ii 34). And not only [288] simply the ariyan path and 
nibbàna, but also the Dhamma of the texts together with the 
ariyan fruitions, for this (too) is said: 


"This Dhamma that is the fading away of lust, non-wavering, 
grief-free, unformed?4, this that is non-repulsive*45, sweet, 
competent, properly classified—come?* to this Dhamma for 
the sake of refuge" (Vv V 3?). 


For24, in this connection, it is the path that is spoken of as “the 
fading away of lust”, fruition as "non-wavering, grief-free", 
nibbàna as “unformed”, (whilst itis) the Dhamma ofthe texts?46 
that is spoken of as “this that is non-repulsive, sweet, competent, 
properly classified". To the order of monks (bhikkhusangham): to 
the collection of the eight ariyapuggalas compact??? through 
their equality as regards (right) view and morality248. To this 
extent, Suppabuddha announces the three refuge-goings, viz. 
“May the Lord accept me as a layfollower such that ‘Beginning 
with today, whilst furnished with life's breath, I be one gone 
(thereto) as refuge’ "249, Beginning with today (ajjatagge)?90: 
making today (ajjatam) the starting point (adim). Ajja-d-aggeis 
also a reading, wherein the syllable da provides a euphonic link 
between the words, meaning beginning with today (ajja-agge), 
making today the starting point (ajja-ādim)*51. Whilst furnished 
with life's breath: bànupetam-panehi upetam (resolution of 
compound); may the Lord accept me as—meaning may he 
know me as—one abiding by the rules, one who is a layfollower 
(upāsakam) on account of close association (updsanato*>2) with 
the Three Jewels who be gone (thereto) as refuge by way of the 
three refuge-goings, one having no other teacher, so long as I be 
furnished (therewith), as life continues for me. And this one’s 
refuge-going had already been accomplished through 
attainment of the ariyan path, even though he speaks thus 
disclosing such to be his intention253, 


ie. 
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Having rejoiced at that spoken by the Lord, and shown his 
appreciation (Bhagavato bhasitam abhinanditva anumoditva): havi ng 
rejoiced in his heart at the utterance of the Lord and shown his 
appreciation verbally in the aforesaid manner making manifest 
that same state of rejoicing. Greeted (the Lord), circumambulated 
him by the right and then departed (abhivadetva padakkhinam katvā 
pakkāmi): saluted the Lord with the fivefold prostration, 
circumambulated him three times by the right, and then 
departed, paying homage with an upheld anjali salute gazing 
solely at the Lord, up until he had passed beyond the range of 
his vision, with his heart inclined to the Teacher’s qualities. And 
when, as he was departing, with his fingers and toes severed and 
his members wounded and festering?5* as a consequence of 
being overcome by the disease of leprosy, with the discharge 
(from those wounds) streaming forth everywhere, being driven 
mad by the itching255, [289] impure, foul-smelling, (and) utterly 
loathsome, having reached a state worthy of the highest 
compassion?56, a meritorious deed257 conducive to (rebirth in) 
heaven seized its opportunity, as though arising with the 
purpose?58 such that "This body is not fit to be a container for 
this perpetually tranquil, choicest Dhamma of the Ariyans”, he, 
being urged on bya disruptive259 evil deed, conducive to a short 
lifespan, that had been performed and (then) stored up?96, was 
murdered by a cow with a year-old calf bumping into him, for 
whichreason “Whereupon a cow?! with a year-old calf collided262 
with Suppabuddha the leper, not long after he had departed, 
and deprived him of his life" was said. 

It is said that when, in the past as the only son of a wealthy 
merchant he had been sporting with three (other) sons of 
wealthy merchants who were companions of his, he had taken 
a courtesan, the belle of the city, to the park, experienced 
fulfilment?65 the whole day long, and then when the sun had set 
had said this to his friends: “In this one’s hand are to be found 
a thousand kahāpaņas, gold aplenty and ornaments of great 
value. There is no one else in this place264 and night has 
descended. Come on now, let's murder her, seize all that 
wealth, and then be on our way". Moreover, those four folk, 
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being of single intent, then approached her so as to murder her. 
And, as she was being murdered by them, she finished her time 
making the wish?6 such that "These shameless, pitiless ones, 
after indulging in depraved? intimacy with me, are now 
murdering me who am without offence solely out of a greed for 
wealth. Let them murder me on just this one occasion, but may 
I become one capable, as a yakkhini, of murdering them on 
countless occasions”. It is said that, of these, one became the 
gentleman Pukkusati?€7, one Bahiya, the Wood-robed One?®, 
one Tambadāthika the Executioner2®, one Suppabuddha the 
leper. Hence it was that, come into being in the yakkha-womb 
in countless hundreds of existences, she, as a cow, deprived 
these four folk of their lives. And they, through the trickling 
down of that deed, here and there??? arrived at a premature 
death. Thusitwasthatasudden death ensuedfor Suppabuddha 
the leper, for which reason "Whereupon...notlong after he had 
departed...and deprived (him of his life)" was said. Then a 
good many monks, having informed the Lord of his having 
finished his time, asked of his future state, which the Lord then 
declared. For this reason "A good many monks then" and so on 
was said. Herein: 

Through the complete exhaustion of three fetters (tinmam 
samyojanānam parikkhayā): through the abandonment by way of 
extirpation of these three bonds of becoming, viz. view of body 
reified, doubtand misapprehension about morality andritual??!, 
[290] A sotapanna (sotapanno): one who has arrived (panno) at 
the sota, the ariyan path so called, for the first time (ādito)272. For 
this is said: "This that is called sota, sota, friend Sariputta, now 
which, friend, is this sota?” “Itis, (Lord273), this very same ariyan 
eightfold path” (S v 347)274. One not liable to the downfall 
(avinipātadhammo): it is the downfall since it is a falling down; 
since the downfall is not something to which he is liable, he is 
“one not liable to the downfall”, meaning of one whose own 
nature is that of not falling, by way of arising, into the four states 
of loss. One who is assured (niyato): one who is assured through 
the assurance provided by the Dhamma, through the assurance 
provided by the rightnesses?75. One whose final recourse is 
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enlightenment (sambodhiparayano): since the final recourse— 
enlightenment reckoned as the triad of the upper paths—is his 
destiny, shelter, a thing inevitably to be reached, he is “one 
whose final recourse is enlightenment”. In this way is there 
indicated, with respect to the question “What is his276 destiny, 
what is his future state ?", the fact that Suppabuddha's destiny 
was entirely auspicious, notevil. Since that destiny was, however, 
one not presently attained by him, the King of the Dhamma, 
moreover, spoke only to this extent, desiring to make this 
manifest by way of a teaching sequentialupon a question?77, For 
the Lord beheld that, when he had talked to that extent, some 
monk amidst that assembly, skilled in that which is sequential, 
would ask the reason for Suppabuddha's being a leper and his 
poverty and hardship??? and that he should then bring the 
teaching to a conclusion making thatreason manifest to him by 
way of a teaching sequential upon that question, for which same 
reason "With this thus said, a certain monk" and so on was said. 
Herein: 

A “root-cause” (hetu) is a reason not shared by others, 
whereas a “condition” (paccayo) isareason shared by others279— 
this is the distinction between them. As a result of which (yena): 
as a result of which root-cause and as a result of which?80 
condition. /n a previous existence (bhütapubbam): in a previous 
birth, when come into being in times past, to indicate which 
"Suppabuddha" and so on wassaid. But when was that existence ? 
Itis said?8! that in the past, when the Tathagata had yet to arise, 
a young lady?&? used to guard the field in a village bordering 
upon Benares. Devout in heart upon seeing a Paccekabuddha, 
she gave him a lotus flower accompanied by five hundred grains 
of puffed rice?85, wishing for five hundred sons. And, at that very 
moment, five hundred deer-hunters gave some honeyed meat?84 
to the Paccekabuddha, wishing that they might become her 
sons and that they might acquire the distinction presently 
attained by him. Having remained for a full lifespan, she came 
into being in the devaloka, coming into being?85, when she fell 
from there, in lotus-calyx in a natural lake. An ascetic, upon 
seeing her, brought her up. As she was roaming about, [291] 
lotuses would rise up from the ground wherever she raised her 
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feet?86, A forester, upon seeing her, informed the king of 
Benares. The king fetched her and made her chief consort. A 
foetus became established in her womb. Prince Great Lotus 
dwelt in her womb, the rest coming into being dependent upon 
the womb’s impurities?87. These, sporting when come of age in 
a lotus-lake in the park, each seated themself on a lotus, 
whereupon, being those in whom knowledge was fully mature, 
they established destruction and fall?88 with respect to formations 
and reached the enlightenment of a Paccekabuddha. This - 
became the verse in explanation of them?89: 


“ ‘Growing ina lake?99, born amidst the petals and foliage of the 
red lotus, in full blossom, dotted all over with swarms of bees?91’— 
having (thus) fathomed impermanence, the fact of destruction 
and fall, one should wander solitary as a rhinocerous horn?%”. 


The Paccekasambuddha named Tagarasikhi*95, who was a 
member of those five hundred Paccekabuddhas who had thus 
awoken to the enlightenment of a Paccekabuddha, having 
attained the attainment of cessation for seven days in 
Nandamülaka's?94 Cave on Mount Gandhamadana2%, with the 
passing of those seven days, emerged from that cessation, went 
through the air, descended onto Mount Isigili29, dressed himself 
at a particular occasion during the morning and, taking bowl 
and robe, entered Rājagaha in search of alms. And??? in 
Rajagaha on that occasion, a son of a wealthy merchant, upon 
seeing Tagarasikhi the Paccekabuddha, as he was emerging 
from the city with a great retinue with the aim of sporting in the 
park, thought “Who is this shaveling dressed in yellow ? He has 
to be a leper. He is, for instance, going along covering his body 
with the robe of lepers?98”, whereupon he spat, circumambulated 
him by the left and then departed. It was with reference to this 
that “(In a previous existence, monks,) Suppabuddha the leper 
(was the son ofa wealthy merchant) in this same Rājagaha...and 
then departed” was said. Herein: 

Who is this: kvàyam-ko ayam (resolution of compound); he 
speaks by way of mocking. Ko v’ @yam2% is also (canonical) Pali. 
Leper (kutthī): to this one—a non-leper3 for sure—the wealthy 
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merchant speaks, turning the disease of leprosy99! into a basis of 
insult02, With the robe of lepers : kutthictvarena=kutthinam cīvarena 
(resolution of compound); for lepers, for the most part, cover 
themselves with this or that remnant or strip (of cloth) with the 
aim of warding off gadflies, mosquitoes and creepy crawlies303 
and with the aim of insulating themselves from disease [292]— 
he indicates that so also did this one. Or alternatively, it was on 
account of his wearing a dust-heap robe that he said “With the 
robe of lepers”, showing him hostility in that, due to the fact that 
its patches were of countless colours, he was one whose body was 
similar to that ofa leper. Spat (nitthubhitva): caused spittle to fall. 
Circumambulated him by the left (abasabyato*9^ karitvā): the wise, 
upon seeing a Paccekabuddha of such a kind, salute him and 
then circumambulate him by the right; but this one, on account 
of his lack of intelligence, out of contempt circumambulated 
him by the left, went after circumambulating him with him to his 
left, not to his right305. Apasabyamato86 is also a reading. Of that 
deed (tassa kammassa): ofthat evil deed that occurred with respect 
to Tagarasikhi the Paccekabuddha by way of spitting and 
circumambulating him by the left after showing hostility towards 
him saying “Who is this leper ?”. Was roasted in hell ( niraye 
paccittha): was burned in hell39? with hell-fire; they also read 
paccītvā nirayagginā (having been roasted with hell-fire308), As 
the residual ripening of that very same deed (tass’ eva kammassa 
vipükavasesena): by means of which deed he took relinking in 
hell, not that deed giving its ripening in the word of men. 
Moreover, it was that intention of his, occupying divers moments, 
that occurred by way of his practising wrongly with respect to the 
Paccekabuddha at that time and which constituted (a deed) to 
be experienced in some subsequent existence3 that caused 
(him)—when three-rooted?10 relinking (consciousness) came 
to be given amongst men by way of a meritorious deed that was 
similarly one to be experienced insomesu bsequent existence— 
to enter upon the state of a leper, upon poverty, upon a state 
worthy of the highest compassion, within that occurrence3!!. It 
was with reference to this that, by way of karmic 
correspondence?!?, “As the residual ripening of that very same 
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deed" was said. For in a world similar?!3 to this one, too, such 
customary usage therefor is observed, as in "That same became 
the Taittiriya branch of the Veda"314, Having answered, to this 
extent, the question asked by that monk, viz. "What be the root- 
cause, Lord", "To Dhamma and Discipline?!5 made known by 
the Tathagata, he" and so on is next said in order to answer such 
question as had been asked3!6 previously by the monks, viz. 
“What is his destiny, what is his future state ?" Herein: 

Made known by the Tathagata (Tathagatappaveditam): made 
known by the Tathagata since it was taught, proclaimed, made 
manifest, by the Tathagata, by the Lord. Upon coming to (agamma): 
upon attaining; or alternatively upon coming to know! on the 
basis of. Tathàgatappavedite dhammavinaye is also a reading. 
Properly opted for faith (saddham samadiyi): rightly (samma) opted 
(ādiyi) for that faith that is twofold, viz. for both that faith 
belonging to the stage previous to (path attainment) based 
upon the Three Jewels, such that “A Perfectly Self-Enlightened 
One is the Lord, well-proclaimed by the Lord is the Dhamma, 
well conducted is the Lord's Sāvakasangha”, as well as that faith 
that is supermundane. [293] He appropriated same up until 
destruction of becoming in such3!8 a way that it need not be 
opted for?!? again, meaning he caused it to arise within his own 
continuity of consciousness. This same is the method also with 
respect to ^properly opted for morality" and so on. For morality 
(sīlam): for that morality associated with the path and that 
morality associated with fruition, together with that morality 
belonging to the stage previous to (path attainment). For what 
had been heard (sutam): for what had been heard that was twofold, 
viz. for that arm of the truths associated with the texts and that 
arm of the truths associated with penetration; for textual 
Dhammas, too, came to be heard, familiarised32°, carefully 
considered in mind, and well penetrated by (right) view, by him 
in a manner according with that attained by (other) savakas by 
way of penetration of the truths at the time of hearing Dhamma. 
For liberality (cāgam): for that liberalityreckoned asrelinquishment 
of the defilements and accumulations slain by the first path, 
and32! by means of which ariyasavakas come to be, where merit- 
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offerings are concerned, those discharging liberality, those who 
are clean-handed, and those delighting in relinquishing322. For 
insight (pariviam): for both that insight associated with the path 
and that insight associated with fruition, together with that 
insight associated with vipassana. Following the breaking up of the 
body (kāyassa bhedā): following$?3 the giving up of the clung-to 
(kamma-generated) khandhas. After dying (param maraņā): after 
appropriating those khandhas newly come into being324 
immediately thereafter. Or alternatively, following the breaking up 
of the body (kāyassa bheda): following the cutting off of the life- 
faculty. After dying (param marana): subsequent to falling- 
consciousness325, In a happy destiny, a heavenly world (sugatim 
saggam lokam): by means of this triad of words, even, he speaks 
simply of the devaloka; for this is spoken of as a “happy destiny" 
(sugati) since itisa lovely326 ( sundara) destiny (gati) on account 
of the beauty (sobhanattā) of its excellences, as “heavenly” 
(saggo) since it is best (sutthu), chief ( aggo), by way of objective 
fields82? in the form of sight-objects and so on, as a “world” (loko) 
since it is happiness alone that is at all times observed (lokīyati) 
here, or alternatively since it crumbles away (/ujjati)3?8. Is arisen 
(uppanno) is gone up to by way of taking relinking. In 
companionship with (sahabyatam329): in togetherness with; the 
meaning of the term, however, is that he is a “companion” 
(sahabyo) since it is together (saha) (with them) that he goes 
about (byati30), proceeds ( pavattatī), resides (vasati)—or else 
since (he enjoys) co-abiding (sahatthāyī), co-residence 
( sahavas7) 331, (with them)—companionship (sahabyatā) being 
the state thereof. Outshines (atirocati): shines (rocati), shines 
forth (vtrocat232), surpassing (atikkamma), or333 overpowering 
(abhibhavitua). With his complexion (vannena): with334 his 
excellence of physical form. With his fame (yasasa): with his 
retinue. For, upon here casting aside that corpse of the type 
stated, he had obtained, within (the space of) a single moment 
of consciousness, that state, as aforementioned, in which he had 
come into being, along with a great retinue, as though he were 
taking hold of a receptacle of pure Jambunada gold335, 
intertwined with a network of shining bright rays (and) vividly 
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decorated with countless jewels, upon throwing away a worn out 
clay receptacle smeared with impurities556, 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes the peril in not shunning evil (deeds) and the advantage 
in shunning them, gave rise to this Udanain explanation of that 
matter. [294] This is its meaning in brief: 

Just as the man with vision, when endeavour, when physical 
energy, ts known to exist, is at work337 in the body, might shun38 
things uneven339, places such as precipices and so on34, or 
alternatively sight-objects and so forth—such as elephants, 
horses, snakes, dogs and cows—which are things uneven?t! on 
account of their quick-tempered nature, so should the one who is 
wise the man possessing insight, being aware, through that 
possession of insight, of his own well-being, shun things evil, 
things despicable, misconduct, in the world of the living, in this 
world of beings. For the implication is that, just as this 
Suppabuddha thus met with great plight and misfortune after 
failing to shun that which was evil where the Tagarasikhi the 
Paccekabuddha was concerned, so might you meet (with same). 
Or alternatively552, the implication is that, just as Suppabuddha 
the leper, in shunning things evil upon being subjected just now 
to the shock stemming from my Dhamma-teaching, attained 
lofty distinction, so too should another desiring attainment of 
lofty distinction shun things evil. 

The exposition of the third sutta is concluded. 


§4. Youths 
In the fourth: youths (kumārakā): young persons. It is those who 
can tell the meaning of that which is well spoken from that 
which is badly spoken who are, in the present case, implied by 
“youths”. For these beings are called343 “youths” and “children” 
from the day they are born up until they are fifteen years of age, 
“young men” for twenty years thereafter. Were trapping little fishes 
(macchake badhenti): were both3# catching and killing small 
fishes, thinking they would eat them after they had cooked 
them, by baling out345 such water as remained?46 in a hollow 
within some pond in the vicinity of the path whose water, in a 
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time of drought, had (otherwise) become exhausted. Approached 
(ten' upasankami): stood across the pond 4’ a fraction from the 
road; therefore he says “approached”. Moreover348, he 
approached those youths so as to generate confidence?9 (within 
them) as regards himself. Have fear (bhāyatha vo): in this 
connection vo (untranslated) is a mere particle. Of dukkha 
(dukkhassa) is the genitive case in the (sense of the) ablative, 
meaning dukkhasma. Is dukkha distasteful for you (appiyam vo 
dukkham): he asks whether such dukkha as arises in the body is 
distasteful, is undesirable, for them. 

Fathoming this matter (etam attham viditva): [295] fathoming 
inallits modes this matter, viz. that those beings, (though) those 
singularly not desiring dukkha for themselves, are in fact, in 
practising that which is the root-cause of dukkha, those singularly 
desiring that (dukkha) for themselves. This Udana (imam 
udānam): gave rise to this Udāna deterring (individuals) from 
evil activity and explaining the peril (therein). This is its 

i meaning0: if that dukkha associated with the states of loss, and 
that which admits of such divisions as being of short lifespan in 
the happy destiny and of being misfortunate amongst humans 
and so on, isentirely distasteful, undesirable, for you, if you have 
fearthereof, then do not perform ( makattha=ma karittha, alternative 
grammatical form), even to the extent ofa mere atom, that which 
is evil, that which is of a despicable nature?5!, either openly, by 
performing, by means of body or by means of speech, in an 
unconcealed fashion by way of its being public for others, that 
which admits of division into destroying living beings and so 
forth, or in hiding, by performing, solely at the mind-door, in a 
concealed fashion by way of its not being so public, that which 
admits of division into covetousness and so on; whilst, moreover, 
(3f) you perform that evil deed now, or (if) you go on to perform one 
in future, then there can be for you, even when deliberately55?, 
intentionally?53 running awa)*4 with the implication?55 that the 
dukkha in the hells and so on, in the four states of loss and 
amongst men that constitutes the fruition thereof will not 
pursue you when running away in this direction or that, no 
release, no freedom, therefrom. He indicates that it will still 
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ripen356 when there is a conjunction of the various conditions 
necessary (for same), such as destiny57 and time and so on. 
They also read palayané58 (when there be a running away), 
meaning when there be agoing, a departing, to whichever place 
in the aforesaid manner. And this fact is to be elucidated by way 
of this verse: 


"Neither in the air, nor in mid-ocean, (nor if one should enter 
acleftin the mountains, is there known thatregion of the earth, 
wherein stationed one might escape}859 one's evil deed" (Dhp 


127). 
The exposition of the fourth sutta is concluded. 


§5. Uposatha 
[296] In the fifth: on the day8® : tadahu=tasmim ahani (resolution 
yor compound in alternative grammatical form), on the day 
(tasmim divase). Uposatha (uposathe): in this connection, it is the 
“Uposatha” ( uposatho) since they observe (upavasant®6!) (things) 
herein (ettha), upavasanti (they observe) meaning that it is as 
those furnished (upetā) either with the precepts?62 or with 
fasting that they reside (vasanti)363. For this word uposatha has 
been handed down with respect to the precepts, as in "I will 
observe the Uposatha that is endowed with eight factors" (cp A 
i 213364) and so on; with respect to a formal act associated with 
the Discipline, such as recitation of the Patimokkha and so 
forth, asin "An Uposatha or aPavāraņā” ( 365 )andsoon;with 
respect to observance3®, as in "The Cowherd's Uposatha, the 
Niganthas' Uposatha" (A i 205) and so forth; with respect to a 
description, as in "The King of Elephants367 named Uposatha" 
(D ii 174) and so on; (and) with respect to a day, asin "Today, 
the fifteenth, is the Uposatha" (Vin i 102) and so forth—in this 
case, too, it is to be regarded simply as being with respect to a 
day. Therefore, “on the Uposatha day” means on a day (ahani) 
that formed an Uposatha day (divasa). Was seated (nisinno hoti): 
was seated, surrounded by a great order of monks, in order to 
recite the Exhortation-Pátimokkha368, But, upon seeing a 


a 


760 The Udāna Commentary 


person of poor morality as he was surveying the hearts of those 
monks after seating himself, he remained, out of pity for him, 
completely silent, knowing that if he were to recite the 
Pātimokkha whilst that person were still seated there, his skull 
would split into seven pieces39. And, in this connection, the 
elder begged the Lord for recitation of the Pātimokkha, saying: 
“May the Lord, Lord, recite the Pātimokkhato the monks”, even 
though he had already spoken of??? the rising of the dawn, 
saying "The dawn is arisen”>71, on account of the fact that at that 
time the item of the training (to the effect that) "The Uposatha, 
monks, is not to be performed on a non-Uposatha day”372 had 
yet to be laid down. The assembly, Ananda, is not completely pure 
(aparisuddha Ananda parisà): rather than saying "Such and such 
a person is not completely pure", when talking—since he had 
been begged three times by the elder for recitation of the 
Patimokkha—of the reason for his non-recitation of same, (the 
Lord instead) said: “The assembly, Ananda, is not completely 
pure". But why did the Lord spend the three watches of the 
night in that way ? To make public the basis of his desire no 
longer thereafter to recite the Exhortation-Patimokkha. Saw 
(addasā): saw how ? In fully understanding the hearts of the 
monks in that?75 assembly by means of his own mind-embracing 
knowledge, beheld that futile person’s heart of poor morality. 
Moreover, since, when the heart is seen, the person possessing 
same is said to be seen, therefore “And the venerable 
Mahamoggallana saw that person, of poor morality” and so on 
[297] was said. For just as one who has gained mind-embracing 
knowledge fully understands, with respect to the future, the 
hearts of others as they will occur over the (next) seven days, so 
too with respect to the past874. Of poor morality (dussīlam)375: 
lacking morality, meaning in whom morality was absent. Of an 
evil nature (papadhammo): one who was, in his own nature, 
despicable, due to his being disposed to that which is inferior 
and so on976 on account of that same poorness of morality. 
Impure (asucim): not pure on account of his being possessed of 
deeds of body and so on that were not completely pure. Of 
suspicious behaviour (sankassarasamācāram): of behaviour 
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(samācāram) capable of being recalled ( saritabba) with suspicion 
(sankāya) through its being something others can become wary 
of in that, upon seeing anything whatsoever that is not good 
form, they think such must have been?77 done by him. Or 
alternatively, of behaviour (samācāram) capable of being recalled 
(saritabba) with suspicion (sankāya) by him himself, in that, 
upon seeing monks discussing some business or other, he thinks 
that perhaps? they are discussing it knowing??? it to be a deed 
done by him. He is one doing things in a concealed fashion3® since 
there is, on his part, the doing of things in a concealed fashion 
by reason of their needing to be concealed, on account of their 
shameful nature, a pseudo-recluse since he is, on account of his 
vile adoption of the guise of a recluse, no recluse, (though) 
claiming to be a (proper) recluse by way of the false claim of “I, too, 
am a recluse” during the acceptance of tickets38! and so on and 
when they are counting with a view to determining how many 
recluses there are, a pseudo-Brahmacarin by way of conduct382 
that is not the best85, claiming to be a (proper) Brahmacarinin that, 
upon seeing other Brahmacaàrins?8* making their living by 
wandering in search of alms in village and market-town and so 
on, wearing their lower garments properly, wearing their outer 
robes properly, carrying their bowls nicely, he, though being 
himself a pseudo-Brahmacārin, in practising in the same such 
mode, and in being seen together with them on the Uposatha 
and so forth, is one acting as if laying claim to the effect that “I, 
too, am a Brahmacārin”, one rotten to the core on account of the 
fact that he had penetrated to the core of morality's failure385 by 
way of rotten activity, one horny?86 on account of having become 
moist through the raining of the defilements of lust and so on$87 
via the six (sense-) doors588, one full of muck on account of the 
rubbish of lust and so on with which he is filled and on account 
of the fact of his being thrown out??? by those possessing 
morality. Seated in the midst of the order of monks (majjhe 
bhikkhusanghassa nisinnam): seated at the core of the order of 
monks as though one belonging to the Sangha. You are seen : 
ditthosi-dittho asi (resolution of compound) by the Lord to be 
one who is not a regular (monk)3%; and since (you are) so39! 


dit 
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seen, therefore there can be foryou ( te=tava, alternative grammatical 
form) no communion, by way of singularity of task392 and so on, 
with the monks, whilst since there can be nosuch communion for you, 
therefore anse, friend—so, in this connection, is the construing 
of the words to be understood. Fora third time that person remained 
silent (tatiyam pi kho so puggalo tunhi ahosi): even though he had 
beenspoken toon more than one occasion, the elder393remained 
silent in the expectation either that (Mahāmoggallāna) would, 
of his own accord, lose interest and desist, or alternatively that 
he (himself) would now come to know of their practice. 
Having seized by the arm (bāhāyam gahetvā): he seized him3% by the 
arm thinking "Seen definitively both by the Lord and by me, he 
fails to arise when told upto a third time to arise; now5% is [298] 
the time for his ejection—he must not become an obstacle to 
the Sangha's Uposatha"; having seized (him) in that manner, 
expelled him outside the portico (bahidvārakotihakā nikkhāmetvā): 
expelled him outside, from the portico-hall, bahi (outside) 
being, moreover, an indication of the place at which he was 
expelled. Or alternatively, by bahidvarakotthaka (outside the 
portico) is meant that he expelled him outside portico even, not 
from within the portico97, thus meaning, in both cases398, set 
him outside the vihara. Provided bolt and fastening (sūcighatikam 
datvā): secured the door's bolt and upper fastening?99, meaning 
closed {the door400} most securely. Namely (that that futile person 
should have waited) until being seized by the arm (yava bāhāgahaņā pi 
nama): by this means he indicates that as soon as he heard the 
statement “The assembly, Ananda, is not completely pure” he 
should have become one upon whom it was incumbent to 
depart, and it werea marvel namely that, rather than so departing, 
that futile person should have waited until being seized by the arm. This, 
too, is to be understood as a marvel solely in (the sense of) 
reproach. 

Then the Lord thought: “Nowadays the order of monks has 
developed a tumour*°!, Persons who are not completely pure 
come to the Uposatha, yet Tathagatas do not perform the 
Uposatha, recite the Patimokkha*2, to an assembly that is not 
completely pure; and when they fail to recite it, the order of 





Sona Chapter 763 


monks’ Uposatha is discontinued. What if I were to give 
permission for the Patimokkha to be recited, from now onwards, 
by the monks alone ?” Moreover, having thought thus, he gave 
permission for the Patimokkha to be recited by the monks 
alone, for whichreason “Then the Lord...recite the Patimokkha” 
was said. Herein: 

I shall not now (na dan’ āham): the connection (of the verbs) 
with the syllable na (not) (is to be performed) severally, viz. I 
shall not now be performing the Uposatha, not be reciting4 
the Patimokkha. For the Patimokkha is twofold, viz. the 
Command-Patimokkha and the Exhortation-Patimokkha. As to 
these, the Command-Patimokkha is that commencing with 
"May (the Lord) hear me, Lord" ( 44 ) and so on—this 
savakas alone recite, not Buddhas, this being recited every half- 
month^05; whereas it is these three verses that are known as the 
Fxhortation-Patimokkha406; 


i “Forbearance, endurance, is the highest austerity, (though) the 
Buddhas say nibbana is the highest; for he who injures another 
is not one gone forth nor he a recluse when antagonising 
another” (Dhp 184) 


“The non-performance of all that is evil, the undertaking of that 
which is skilled, together with the thorough cleansing of the 
heart—this is the Teaching of the Buddhas” (Dhp 183) 


“Non-blaming, non-harming, and restraint where the 
Patimokkha is concerned, knowing moderation where a meal is 
concerned, peripheral lodging and being occupied with higher 
consciousness—this is the Teaching of the Buddhas” (Dhp 185 
= Ud IV 6) 


—this Buddhas alone recite, not sāvakas, though they recite it 
(only) with the passing of six years. For, for Buddhas of long 
lifespan, this alone constitutes recitation of the Patimokkha for 
the (whole of) the time that they continue to live; [299] whereas, 
for Buddhas of trifling lifespan, only when they are newly 
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awoken'"7, after which it is the other one (that constitutes 
recitation of the Patimokkha), and this monks alone recite, not 
Buddhas. Therefore, our Lord too, upon seeing this danger 
after he had recited the Exhortation-Patimokkha for a mere 
twenty years, thereafter did not recite it. Cannot take place 
(atthanam): lacks any cause (akāraņam), anavakāso (knows no 
opportunity) being a synonym for this same. For409 just as a 
cause (kāraņam) is spoken of as “that where something takes 
place" (thanam), in that it is herein that (its) fruition, on 
account of its livelihood being contingent thereon?!0, takes its 
place (titthati), so is (something which cannot take place) also 
spoken of as “something knowing no opportunity" 
(anavakaso*M). That (yam) points to the activity concerned; this 
is to be construed after the manner spoken of abovet!2, 

There are, monks, with respect to the Great Ocean these eight (atth’ 
ime bhikkhave mahasamudde)—what is the sequential teaching4!3 ? 
In that this same non-recitation of the Pātimokkha for an 
assembly that is not completely pure (already) spoken of is, with 
respect to this Dhamma and Discipline, a thing that is a marvel, 
that is unprecedented, the Teacher, desiring to indicate this, by 
classifying it together with seven further things that (with 
respect thereto) are a marvel, are unprecedented, said "There 
are, monks, with respect to the Great Ocean, these eight" and so 
on, indicating first of all the eight things that, with respect to the 
Great Ocean, are a marvel, are unprecedented, on account of 
their being similes for these. The asuras (asura): they are asuras 
(asurā) since, unlike ordinary devast!4, they are not valiant (na 
suranti), do not exercise authority4!5, are not brilliant; or 
alternatively, “the Suras" is a name for the devas?!6, those 
opposed to them*!? being "the asuras”, such as Vepacitti and 
Pahārāda and so on118. Their realm is on the lower portion of 
Sineru*9; upon entering and leaving there, they take delight as 
they sport conjuring pavilion(s) and so on? at the foot of 
Sineru. It is since (such) delight?! therein (arises) for them 
upon seeing those qualities that he said: "Upon repeatedly 
seeing which the asuras take delight in the Great Ocean". 
Herein*?2: take delight (abhiramanti): find delight, meaning dwell 
without becoming fed up. 
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(la) “Progressively slopes” (anupubbaninno) and so on are 
all synonyms for that same successively (anupatipātiyā) sloping 
(ninna) condition. Is no sudden precipice at all (n’ àyataken' eva 
papāto): is, from its beginning, no precipice at all, unlike a great 
pit with its wall cut (perpendicularly). For he indicates that, 
commencing with the region of its shore423 it proceeds ever 
onward^?4 assuming a depth of one anīgula?25, two angulas, a 
vidatthi, a ratana, a yatthi, an usabha, a half-gāvuta, a gavuta‘26, 
a half-yojana and so on4?, (until) it stands? at the sole of the 
foot*29 of Sineru, having assumed a depth of eighty-four thousand 
yojanas4930, 

(2a) Is ofa static nature (thitadhammo): is one which in its own 
nature is static, is one which in its own nature is fixed43!. 

(3a) Does not commune with a dead thing, with a carcase (na 
matena kunapena samvasati): does not dwell (vasati32) together 
(saddhim) with any corpse, such as that of elephants and horses 
and so on, whatsover. Transports to the shore (tīram vahett33): 
removes to the shore. Washes up onto dry land (thalam ussādeti134): 
[300] casts455, as if grasping it with the hand, onto dry land with 
that same sweep of the wave. 

(4a) The Ganges, the Yamuna (Ganga Yamunā): the river 
emerging from the southern mouth of Lake Anotattaisreckoned, 
at the place of its continuation after it has transformed itselfinto 
five torrents, to be fivefold by way of the “Ganges” and so on. 
There is, in the present case, this talk on the origins of these five 
rivers right from their very beginnings. For? this Jambudipa is 
ten thousand yojanas in extent; therein a region, four thousand 
yojanas in extent, engulfed by water, isreckoned as the “ocean”; 
human beings dwell in (a region) measuring three thousand 
yojanas, the Himalaya*? being situated on one measuring three 
thousand yojanas, adorned with eighty-four thousand peaks 
(each) five hundred yojanas in height, vividly decorated with 
five hundred rivers flowing on all sides, wherein are situated the 
seven Great Lakes, viz. Lake Anotatta438, Lake Kannamunda^499, 
Lake Rathakàra*?0, Lake Chaddanta, Lake Kuņāla, Lake 
Mandakini and Lake Sihappapita, (each) measuring fiftyyojanas 
in length, breadth and depth, (each) one hundred and fifty 
yojanas in circumference. Asto these, Lake Anotattaisbounded 
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by these five mountain peaks, viz. the Sudassana Peak, the Citta 
Peak, the Kala Peak, the Gandhamādana Peak and the Kelāsa4! 
Peak. Herein: the Sudassana Peak is made of gold, three*12 
hundred yojanas in height, inward-curving?, and with the 
shape of a crow’s beak, and stands concealing that same lake; 
the Citta Peak is made of the seven jewels; the Kala Peak is 
made of collyrium*45; the Gandhamādana Peak is made of cat's 
eyett6, being within the colour of mugga-bean, abounding in 
these ten scents (found in trees), viz. the scent found at roots, 
the scent found in pith, the scent found in softwood, the scent 
found in bark, the scent found in fallen bark-chips*^, the scent 
found in trunks^4, the scent found in sap, the scent found in 
flowers, the scent found in fruit, the scent found in leaves, and, 
covered with medicinal herbs of various types, stands flaring 
up? like charcoal ablaze on the Uposatha day of the dark 
fortnight450, The Kelāsa Peak is made of silver. And all these, 
which are of the same height and shape as Sudassana, stand 
concealing that same lake. And therein, through the majesty of 
a deva and through the majesty of a nāga451, the (rain-)deva 
rains, and the rivers flow, with all that water entering that same 
Anotatta; whilst the sun and moon, [301] when travelling either 
southward or northward cause a glow there between the 
mountains, (but) not when travelling overhead*52, for which 
same reason there arose its being reckoned as the *Anotatta"453, 
And there there are conjured^&, solely through the karma of 
beingsfor their enjoyment thereof, bathing-ledges with pleasing 
staircases made of jewels and flat stone surfaces t55 and whose 
stainless waters, similar to crystal456 are free offish or tortoises457, 
wherein Buddhas, Paccekabuddhas, sāvakas possessing potency, 
even rishis#8, perform their bathing and so on, whilst devas and 
yakkhas and so forth engage in water-sports459, On its four 
flanks16 are four mouths issuing forth water4él, viz. the Lion's 
Mouth4®2, the Elephant's Mouth, the Horse’s Mouth and the 
Bull's Mouth, through which the four rivers flow. On the bank 
of the river that has issued forth through the Lion's Mouth 
maned lions*6? are more in abundance; likewise elephants, 
horses and bulls (on the banks of those that have issued forth) 
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through the Elephant’s Mouth and so forth. The river that has 
issued forth from the eastern quarter circumambulates Anotatta 
three times by the right and then, avoiding the other three 
rivers, travels via that same eastern-facing (section of the) 
Himalaya through the region beyond the ways of men*®, after 
which it enters the Great Ocean. The rivers that have issued 
forth from the western quarter and the northern quarter also 
likewise*65 circumambulate (Anotatta) three times by the right 
and then travelvia the western-facing (section of the) Himalaya 
and via the northern-facing (section of the) Himalaya 
(respectively) through the region beyond the ways of men, after 
which they enter the Great Ocean. But the river that has issued 
forth from the southern quarter circumambulates itt66 three 
times by the right, travels southward49? overhead across (the top 
of) a rock outcrop for sixty yojanas, strikes the mountain, rises, 
becomes a torrent of water measuring three gāvutas in 
j ireumterenee, travels through the air for sixty yojanas, after 
which it lands upon the boulder named Tiyaggala, that boulder 
being split by the velocity of the torrent of water. There it forms 
the great#68 lotus-pond named Tiyaggala4® measuring fifty 
yojanas, bursts the embankment of that lotus pond, enters the 
boulder470, travels for sixty yojanas, after which it bursts through 
the solid earth, travels through a subterranean tunnel for sixty 
yojanas, strikes the plateau*?! named Vinjha*?? whereupon, 
having transformed itself into five torrents similar to the five 
fingers on the palm of the hand, [302] it then continues on its 
way. At the place of its travel after circumambulating Anotatta 
three times by the right, itis called the Āvatta-Gangā (Spiralling 
Ganges); at the place of its travel overhead across (the top of) 
arock outcrop for sixty yojanas, the Kanha-Ganga (Dark Ganges); 
at the place of its travel for sixty yojanas through the air, the 
Akasa-Ganga‘?3 (the Air(-borne) Ganges); when stationed in 
the fifty-yojana space on the Tiyaggala boulder, the Tiyaggala 
Lotus-Pond; at the place of its travel for sixty yojanas after 
bursting the embankmentand entering the boulder, the Bahala- 
Ganga (Dense-Ganges); whilst at the place of its travel for sixty 
yojanas through the subterranean tunnel, it is called the 
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Ummagga-Ganga (Subterranean Ganges). At the place of its 
continuing on its way after striking the plateau named Vinjha 
and transforming itself into five torrents, it is reckoned to be 
fivefold, viz. the Ganges, the Yamunā, the Aciravati, the Sarabhü 
and the Mahi. Thus are these five great rivers to be understood 
as proceeding*”4 from the Himalaya. Herein, *river”475 and so 
on is their gotra, “the Ganges”, “the Yamuna” and so forth their 
names. 

(5a) Streams (savantiyo): whatever great rivers or rivulets, as 
they stream^?6, flow, travel. Connect with (appenti): attach 
themselves to, run down into. The torrents (dhārā): the torrents 
of rain 7", Repleteness (pürattam): fullness. For itis a law of the 
Great Ocean such that it is not possible to say either that478 “At 
the present time, the (rain-) deva has become idle479; if we take 
nets and traps*8 and so on we shall catch fish and tortoises” or 
that "At the present time, the rain is too great48!; we'll not48? find 
a place to stretch out our backs483”, For from the time of the first 
kalpa onwards, such water as has been rained down has stood 
lapping against the coast184 of Sineru—that485 water neither 
sinks*86 below, nor rises above, that (point) even to the extent 
of a single finger-breadth. 

(6a) Of a single flavour (ekaraso): of a flavour that is not a 
combination (of flavours) 487, 

(7a) Pearls (muttà): pearls of countless kinds that admit of 
division into those that are small, large, round, and long and so 
on. Gems (mani). gems of countless kinds that admit of division 
into those that are red and black488 and so forth. Beryl (veluriyo): 
of countless kinds as to composition??? such as that that is the 
colour of bamboo and that that is the colour of the acacia 
flower49? and so on. Shell (sankho): of countless kinds that admit 
of division into those shells with righthand spiralst?1, those that 
are copper (-coloured), those with a cavity, and those that are for 
blowing and so on. Quartz (sila): of countless kinds that admit 
of division into that that is white, black, and the colour of mugga- 
bean and so on. Coral (pavāļam): of countless kinds that admit 
of division into that that is small, large, pale red, deep red and 
so forth. Rubies (lohitanko*92): of countless kinds that admit of 
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division into the padumarāga(-ruby)493 and so on. Cat’s eyes 
(masāragallam): speckled gems*94; they say these are also 
variegated crystal495, 

(8a) [303] Of great creatures (mahatam bhūtānam): of great 
beings. “Timis, timingalas” and so on96 are three breeds of fish; 
they say that timingalas49” are capable of swallowing (gilana) the 
timi, timitimingalas are capable of swallowing the timi and the 
timingala. Nagas (nāgā): those dwelling on the crest of a wave as 
well as those nagas stationed in vimānas498, 

In the very same way (evam eva kho): even though the Teacher 
was able to indicate (this) by classifying the things which, with 
respect to this Dhamma and Discipline, are a marvel, are 
unprecedented, as sixteenfold, as thirty-twofold, or as even 
more than this*9, he nonetheless at that time said "In the very 
same way, monks, there are eight things with respect to this 
Dhamma and Discipline that are a marvel, that are 
unprecedented" and so on, indicating (this) by classifying those 
same things that were to be compared (thereto) as similarly 
eightfold in conformity with the eight (already) included on 
account of their being similes for these. Herein: 

(1b) It is the three trainings® that are included by means 
of "progressive trainings", the thirteen things constituting the 
limbs of asceticism5°! by means of "progressive obligations", 
whilst it is the seven contemplations5®, the eighteen great 
vipassanās”03, the thirty-eight classifications of objects (forming 
meditation subjects)504, and the thirty-seven things that are 
constituents of enlightenment505 that are included by means of 
"progressive practices". There being no sudden penetration of 
supreme knowledge (na Gyataken’ eva aññāpativedho): there not 
being, unlike with the hopping motion of the frog, that known 
as penetration of arahantship without one's having, right from 
the very beginning, first worked towards the fulfilment of 
morality and so on596, meaning rather that attainment of 
arahantship*07 comes only after one has successively fulfilled 
morality, concentration and insight. 

(2b) My sāvakas (mama sāvakā): he speaks with reference to 
ariyapuggalas such as the sotāpanna and so on. 
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(3b) Does not commune (na samvasati): does not exercise508 
communion by way of formal acts such as the Uposatha and so 
forth. Suspends (ukkhipati): removes. One wholly aloof (ārakā 'va): 
one wholly remote. 

(5b) Does there not (appear) any state of wanting or repleteness 
thereby for the nibbana-element (na tena nibbānadhātuyā ünattam và 
pürattam và). even though it is not possible even for a single 
being to attain parinibbana5® when, in an incalculable great 
kalpa510, Buddhas do not arise, it is not possible to say, even at 
such time, that the nibbana-element is void; whilst even though, 
at the time of a Buddhas!!, incalculable beings are winning the 
Deathless in each and every meeting, it is not possible to say, 
even at such time, that the nibbāna-element is replete512, 

(6b) Of the flavour of liberation (vimuttiraso): of the flavour of 
being liberated from the defilements; for the whole of the 
Teaching's excellence is, in short, for the sake of liberation of 
the heart from the āsavas through not clinging. 

(7b) Jewels (ratanàni): jewels (ratanānt) in the sense of 
generating delight (ratijananatthena5!8); for, as they are being 
cultivated, the foundations of mindfulness and so on cause 
unlimited joy and jubilation to come into being even at the stage 
previous to (path attainment), so how much more soatthe stage 
subsequent to (path attainment). For this is said: 


[304] “Whenever one comprehends the rise and fall of the 
khandhas, one gains joy and jubilation, this being the Deathless 
for those with such discrimination” (Dhp 374), 


the fact of the joy and jubilation attributable to mundane jewels 
being not worth even a fractional part of this having already 
been indicated above514. Moreover: 


"Ihat which is thought much of, of great value and without 
compare, a sight gained only with difficulty, an enjoyment for 
supreme beings (alone)515, is declared a ‘jewel’ ” (Khp-a 170) . 


And if it be on account of its being thought much of and so on 
that (something) is known asa “jewel”, then the foundations of 
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mindfulness and soforth must, on account of this fact, themselves 
have the status of a jewel. For such is the majesty of those things 
that form the constituents of enlightenment that savakas attain 
the perfections and knowledges of the sāvaka, Paccekabuddhas 
the knowledge that constitutes the Pacceka(buddha’s) 
Enlightenment, Perfectly Self-Enlightened Ones the knowledge 
that constitutes Perfect Self-Enlightenment, on account of their 
being the near reason therefor (āsannakāraņam). For the 
remote reason therefor (faramparakāraņan6!6), viz. the decisive 
support of charity and so on, which thus has the status of a jewel 
in the sense?!7 of its generating delight and due to the fact that 
it is much thought of and so forth, finds its completions!? in 
those things that form the constituents of enlightenment, for 
which reason “There being therein these jewels, that is to say, 
the four foundations of mindfulness" and so on was said. 
Herein5!9; it is a "foundation" (patthānam) in the sense of 
jPitsenung itself (upatthana) after latching on52 to the object, 
a "foundation of mindfulness" in that mindfulness is itself a 
foundation; but, on account of that object being fourfold by way 
of body and so on, it is spoken of as "the four foundations of 
mindfulness”. Similarly52!, it is classified as the state in which 
there is contemplation of body and so on on account of the 
abandonment of (notions of) loveliness, bliss, permanence and 
self where body, feelings, consciousness and mental states are 
concerned, and on account of grasping the fact of their being 
foul, dukkha, impermanent and non-self?22, It is a “right effort" 
(sammappadhānam) since it is by such means that they rightly 
(sammā) put forth effort (padahanti), or since it ofits own accord 
(sayam) rightly (sammā) puts forth effort (padahati), or since the 
putting forth of effort (padahanam) is applauded, or best 
(sundaram523). Or alternatively it is a “right advancing” 
(sammappadhānam) on account of its properly (samma-d-eva) 
bringing about the advancement5?4 ( padhana) of an individual, 
this being a metaphorical expression for energy. Given its 
fourfold function5?5 by way of not giving rise to unskilled 
(states) not yet arisen and abandonment of those already arisen 
and by way of giving rise to skilled (states) not yet arisen and 
cultivating those already arisen, this, too, is spoken of as “the 
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four right efforts”. It is *potency"526 (iddhi), since it is potent 
(tjjhati), meaning it succeeds (samijjhati), accomplishes (its 
aim); or alternatively it is ^potency" (iddhi) since beings are 
thereby potent, since they (thereby) become potent, flourish, 
attain the maximum5?/, Hence, in the first sense, itis a ^potency- 
base" (iddhipādo) in that potency (iddhi)528 isitselfa base ( pado), 
meaning a component of potency529; [305] (whereas) in the 
second sense, it is a "potency-base" since it is such potency's 
(1ddhiya) base (pado599), foundation, the means ofits attainment; 
for in this way they arrive at (pajjanti), reach, potency reckoned 
as ever higher distinction53!, Since this same potency-base 
causes the four dominant factors of yearning and so on532 to 
come into being, making these major533 priorities, itis therefore 
spoken of as "the four potency-bases". The five faculties 
(paricindriyani): the five faculties of faith and so on. Herein: it534 
is the faculty (indriya) of faith in that, after overcoming 
incredulity, it acts as lord (indattham) where that having the 
characteristic of conviction is concerned; (it is the faculty of 
energy in that,) after overcoming indolence, (it exercises 
government) where that having the characteristic of exertion is 
concerned; (it is the faculty of mindfulness in that,) after 
overcoming negligence, (it exercises government) where that 
having the characteristic of being present (before one) is 
concerned; (it is the faculty of concentration in that,) after 
overcoming wavering, (it exercises government) where that 
having the characteristic of non-wavering is concerned; it is the 
faculty of insight in that, after overcoming a lack of knowledge, 
it exercises government where that having the characteristic of 
seeing is concerned. These same are (also) to be understood as 
"powers" (balāni) given their sturdiness where associated states 
are concerned, in the sense of their inability to be shaken due 
to their inability to be overcome by incredulity and so on. The 
seven limbs of enlightenment (satta bojjhanga): they535 are “limbs of 
enlightenment” ( bojhanga) in that it is either of enlightenment 
(bodhiyā), or of an enlightened one (bodhissa), that they are 
limbs (anga). For itis this same harmony of states—by means of 
which harmony of states536, reckoned as mindfulness, Dhamma- 
investigation, energy, joy, serenity, concentration, and 
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equanimity, (and) which provides opposition to countless 
troubles, such as those of inactivity and distraction, fixity and 
struggle, addiction to the bliss of sense-desires and to 
mortification, adherence to annihilationism and eternalism 
and so on, as it arises at the moment of a supermundane path, 
the ariyasāvaka awakens (bujjhati), rises from the sleep of the 
defilements, or else penetrates the four ariyan truths or realises 
nibbāna itself—that is meant by “enlightenment” (bodhi), their 
being bojjhangā (limbs of enlightenment) since it is of that 
enlightenment (bodhtyā), reckoned as that harmony of states, 
that they are limbs (aga), as with the limbs of jhāna and the 
limbs of the path and so on. It is also the one who is the 
ariyasavaka, given that he becomes enlightened (bujjhati) by 
means of a harmony of states of the type stated53’, that is meant 
by bodhi (an enlightened one), their being bojjhanga since itis of 
that enlightened one (bodhissa) that they are limbs (añgā), as 
with the limbs ofan army and the limbs ofa chariot and so forth, 
for which reason, the Ancients said: “They are bojjhanga since it 
is of the person who is becoming enlightened (bujjhanakassa) 
that they are limbs538 (angā)”. The limbs of enlightenment 
(bojjhangā) are also to be understood as having the meaning of 
“a limb of enlightenment” after the method of “They are limbs 
of enlightenment since they conduce to enlightenment®39” (Pts 
ii 115) and so on590, The ariyan eight-limbed path (ariyo atthangiko 
maggo): i511 is “ariyan” on account of its aloofness from the 
defilements slain by this and that path, on account of its 
bringing about ariyan status and on account of its bringing 
about acquisition of the ariyan fruition(s)542. It is “eight- 
limbed” (atthangiko) since it possesses eight limbs by way of right 
view and so on, or else since it is itself eight limbs. It is a “path” 
(maggo) since it murders (mārento) the defilements as it goes 
along (gacchati), [306] since it is pathed (maggiyati) by those 
seeking nibbàna, or because it, of its own accord, tracks down 
(maggati) nibbana®43, Thus is the classification as to meaning of 
these four foundations of mindfulness and so on to be 
understood. 

(8b) The sotapanna (sotapanno) the one steadfast after 
entering upon, after reaching, the sota reckoned as the path, 
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meaning the one stationed in the sotapatti-fruit544. The one 
practising for the realisation of the sotāpatti-fruit 
(sotapattiphalasacchikiriyaya patipanno): the one practising 
(patipayjamano) with the aim of setting before him at first 
hand the sotàpatti-fruit, the one stationed in the first path, 
who46 is also54?7 called “one aboard”548, The once-returner 
(sakadagami): the one whose nature is that of returning, by way 
of taking relinking, but once more to this world, the one 
stationed in the second fruit. Thenon-returner ( anāgāmī): the one 
whose nature is that of not returning, by way of taking relinking, 
to the world of sense-desires, the one stationed in the third fruit. 
Moreover, whatever classification of ariyapuggalas commences 
as follows, viz. “The saddhānusārin, the dhammānusārin, the 
one-seeder" and so on549, is simply a subdivision of these same. 
The rest is of the same manner as that already stated. 
Fathoming this matter (etam attham viditvā): fathoming this 
matter reckoned as the absence, in his own Dhamma and 
Discipline, of any communion with the person of poor morality 
who is similar to a dead thing, to a carcase. This Udāna (imam 
udanam): gave rise to this Udāna completely elucidating the 
reason for his classification in terms of those not worthy of such 
communion and those worthy of such communion. Herein: 
It rains to excess on that which has been covered up (channam 
attvassati). having committed some offence%, one then, in 
concealing same, commits another, new offence (and,) after 
that one, a further one, after that one, a further one—so does 
the rain of offences, therain of the defilements, excessively rain 
(ativiya vassati51). It does not rain to excess on that which has been 
divulged (vivatam n' ātivassati): the one who has committed an 
offence, in divulging same rather than concealing it552, in 
making same manifest to his fellow Brahmacārins, in making 
amends (for same), in confessing (same), in becoming 
rehabilitated, in accordance with the Dhamma, in accordance 
with the Discipline553, does not (thereby) commit another, 
new554 offence—for which reason the rain of offences, the rain 
of the defilements, does not rain any more (puna vassatP55) on 
that which has been divulged by him. And, since this be $0556, 
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therefore one should divulge, one should make manifest®5’, that 
offence which has been covered up ( channam=chaditam, alternative 
grammatical form). Thus will it not rain to excess on him (evam tam 
n’ āitvassati): things being thus, the rain of the defilements558 
will not rain on (vassati), will not soak, him, the offending 
individual committing the offence559, penetrating ( ativijjhituab60) 
his existence in the extreme. Thus, the implication is that the 
one56! not ‘wet’56 on account of the defilements, whose morality 
is completely pure, will, as he comprehends (things) upon 
establishing vipassanā after he has become concentrated, in due 
course reach nibbāna. 
The exposition of the fifth sutta is concluded. 


86. Sona 

[307] In the sixth: amongst the Avantis (Avantisu): in the kingdom 
of Avanti565, At Kuraraghara (Kuraraghare): at the city so named. 
On Mount Pavatta (Pavatte pabbatēt): on the mountain named 
"Pavatta"565; they also read Papāte pabbaté66 (on Mount 
Precipice). Soņa Kutikanna, thelayfollower (Sono upasako kutikaņņo): 
the one known, by name, as "Soņa”567, who was a layfollower 
through announcing his layfollower-status by way of the three 
refuge-goings, (and) who, on account of his wearing ornaments 
for the ear (kanna) costing a koti568, was thus famous as 
"Kutikanna"—when Kotikanna5® ought (in fact) to have been 
said—the implication being that he was not “Sona the 
Delicate”570, For this one, as one utterly devoted to the Teaching 
upon hearing Dhamma in the presence of the venerable 
Mahākaccāna571, as one established in the refuges and the 
precepts, had a vihāra constructed on Mount Pavatta572 at a 
place possessed of water and shade, had the elder reside therein, 
and then supported (upatthāti) him with the four requisites, for 
which reason “Was a supporter (upatthako) of the venerable 
Mahākaccāna” was said. (And) he would, from time to time, go 
in attendance (upatthànam) upon the elder. And the elder 
would teach him Dhamma. Utterly shocked on account of this, 
he dwelled filled with endeavour at (the prospect of) Dhamma- 
practice573, 
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Then one day, as he was going to Ujjeni, together with a 
caravan, for the purposes of trade, he that night—after the 
caravan had, en route, entered upon a forest—stepped to one 
side, through fear of congestion with the (other) folk, and then 
went to sleep. The caravan rose towards dawn and went on its 
way without even a single one awakening Sona, all having gone 
on their way without remembering574 him. Beholding no one, 
as he arose after awakening when night had dawned into day, he 
took the path the caravan had itself taken and, going along ever 
more swiftly, came upon a banyan tree575. And there he saw a 
huge-bodied man of deformed appearance going along, he 
himself devouring pieces of his own flesh that had become 
released from the bone576, Upon seeing him, he asked him who 
he was. “I am a peta, sir". "Why do you act thus ? ". “Due to my 
own former karma”. “But what karma was that577 ?" “Formerly 
a resident of the city of Bharukaccha, as a dishonest trader I 
fraudulently gobbled up578 that belonging to others; whilst 
when a recluse came up to me in search of alms, I cursed him 
saying ‘Devour your own flesh !’ It is due to that karma that I 
now undergo this dukkha". [308] Upon hearing of this, Sona 
became extremely shocked. 

Thereafter, whilst going on his way, he beheld two boy- 
petas57 with darkš% blood oozing from their mouths and 
questioned them likewise. And these, too, talked to him of their 
own karma. It is said that, as they were making their living by 
trading in perfumes®®! during the time of their boyhood in the 
city of Bharukaccha, they went home when their mother had 
invited and was feeding those in whom the āsavas had been 
destroyed and cursed her saying: "Why are you giving what 
belongs toustorecluses? May the food given by you ooze as dark 
blood from the mouths of the recluses who are eating it582 !” 
Having been roasted in hell as a result of that deed, they had 
then comeinto being, through itsresidualripening, in the peta- 
womb and were, at such time, undergoing that dukkha. Upon 
hearing of this, too, Sona became extremely filled with shock. 

Upon his return to the family household after going on to 
Ujjeni and concluding the business (he had there), he 
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approached the elder and, having been extended a welcome, 
informed the elder of the matter. The elder, moreover, then 
taught him Dhamma, explaining the peril in pravrtti and the 
advantage in nivrtti583, He went home after saluting the elder, 
ate his evening meal, and then went to bed; but, awakening after 
he had slept but a fraction, he seated himself on his sleeping- 
area?%4, and began to review Dhamma as he had heard it. As he 
was reviewing that Dhamma, and recollecting those peta- 
existences585, the dukkha ofsamsara presented itselfas something 
fearful in the extreme. His heart inclined towards going forth. 
He performed his bodily ablutions as soon as it became light, 
approached the elder, informed him of his disposition and 
begged going forth, for whichreason, “Then (there so arose this 
reflection in the mind) of Sona Kutikanna, the layfollower, who 
had gone into hiding...'May the worthy586 Mahākaccāna, sir, 
have me go forth’ ” was said. Herein: 

This is the meaning in brief8? of the words commencing “In 
whatever way”: in whatever mode the worthy588 Mahākaccāna 
teaches, relates, makes known, establishes, reveals, classifies, 
clarifies, makes manifest, Dhamma, for that same reason it thus 
seems to me, as I examine it, that this Brahmacariya consisting 
of the training-triad58 is a thing to be followed absolutely fulfilled, 
even though it may have been kept unbroken for a single day, 
on account its need of being sustained up until one’s last 
thought, is a thing to be followed absolutely purified, even though 
it may have been kept unstained by the stain of the defilements5% 
for a single day, on account its need of being sustained up until 
one’s last thought, is a thing to be followed conch-smooth, similar 
to a smoothened??! conch, resembling a polished conch592; 
(yet) such be [309] a thing not easily done by one indwelling the home, 
by one dwelling in the midst of the home, (namely) to follow the 
Brahmacariya absolutely fulfilled, absolutely purified, conch-smooth; 
how about if I, having removed, having cut off, both hair and beard, 
having wrapped myself about, having both dressed myself and 
covered myself5%, with clothes appropriate for those following 
the Brahmacariya that are yellow, on account of having been 
steeped in a yellow infusion595, were to go forth, after emerging, 
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from the home into homelessness, were to go forth into, were to embark 
upon—meaning were to practise—that596 homelessness, that going 
forth, which going forth is known as *homelessness”597 since 
there are within such going forth no activities that are to the 
well-being of the home, such as cultivation and trading and so 
on, which are spoken of as “home (li) ness'598, 

When Sona the layfollower had thus informed the elder of 
that which he had reflected upon whilst in hiding599, he said 
"May the worthy Mahākaccāna, sir, have me goforth600", desiring 
to practise same. But the elder, having given consideration to 
what extent maturity of knowledge might be his, in waiting for 
such maturity of knowledge, discouraged that yearning for 
going forth by way of *A thing hard to do" and so on. Herein: 

With its single meal (ekabhattam): he speaks with reference to 
abstinence from eating at the wrong time, spoken of as follows: 
"Heis one taking a single meal (a day), refraining by night, one 
who abstains from eating at the wrong time” (Di 64601). With its 
Sleeping alone (ekaseyyam): with its sleeping without a partner; 
and, in this connection, he elucidates, under the heading of 
"sleeping", physical separation associated with the four bodily 
postures, spoken of after the method “Alone he stands, alone he 
walks, alone he seats himself” ( 2 ) and so on, not merely 
that ofsleeping solitarily. The Brahmacariya (brahmacariyam): the 
Brahmacariya that is abstinence from sexual intercourse908; or 
alternatively the Brahmacariya that is the Teaching reckoned as 
giving oneself over to the training-triad. Come on now (ingha) is 
a particle in the sense of urging. Therein still (tatth’ eva): still 
within the home. Give yourself over to the Teaching of the Buddhas 
(Buddhanam sasanam® anuyunja): give yourself over to the five- 
limbed, eight-limbed or ten-limbed precepts with their divisions 
of those precepts that are permanently binding and those 
associated with the Uposatha and so on®5, plus the cultivation 
of concentration and insight conforming therewith. For that to 
which the layfollower is to give himself over to at the stage 
previous to (path attainment) is known as “the Teaching of the 
Buddhas”, for which reason he said “To the Brahmacariya with 
its single meal (a day), with its sleeping alone, at such times as 
are fitting”. Herein: 
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At such times as are fitting (kalayuttam): as is fitting (yuttam) on 
account of being the right time (kālena) (for same), reckoned 
as the fourteenth, fifteenth, eighth and on the reversal-days of 
the fortnight, or alternatively as is fitting (yuttam), seemly, 
possible606, for you when giving yourself over (thereto) at the 
aforementioned time(s) (kale), it never being the going forth 
that isimplied. He says all this so as to have him render himself 
fit607 for right practice, due to his difficulty in abandoning sense- 
desires on account of his knowledge not being mature, [310] 
not so as to discourage that yearning for going forth. Impetus as 
regards going forth (pabbajjābhisaūkhāro): endeavour providing 
the initiative to go forth. Became quiescent (pakppassambhi): 
subsided on account of his faculties not being mature and on 
account of his state of shock not being sufficiently sharp. Yet 
although it had become quiescent, he nonetheless continued to 
hear Dhamma as he sat round paying the elder homage after 
approaching him whilst carrying out the various things suggested 
by the elder. For a second time, too, there arose within him, in 
the same manner as that already stated, the idea of going forth. 
He informed the elder. And for a second time, too, the elder 
rejected same. Buton the third occasion, the elder, knowing his 
knowledge to be mature, realised that it was now time to have 
him go forth and (so) had him go forth, having him®8, as one 
gone forth, receive the higher ordination once he had sought 
out a group? after three years had gone by, with reference to 
which "Then, for second time, Sona...had (the venerable Sona) 
receive the higher ordination" was said. Herein: 

Was wanting in monks (appabhikkhuko): was one with few 
monks; itissaid thatat that time the monksresided, for the most 
part, in the Central Region§!0 alone. Therefore there were 
only! a few there; whilst such as there were resided individually 
in the following manner, viz. in one market-town one (monk), 
in one market-town®!2 two (monks). Aflermuch difficulty (kicchena): 
after much hardship®!8, After much trouble (kasirena): after going 
to great pains. From this place and that (tato tato): from this and 
that village and market-town and so on. For as further monks 
were being fetched by the elder after already fetching a few, 
those formerly fetched departed on some business or other, 
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whilst these other (new ones), having waited for some time, 
departed as he was once more fetching those (formerly fetched). 
It was only after a long while, with him repeatedly fetching them 
in this manner, that a congregation occurred, by which time the 
elder was staying alone. Had there congregate an order of monks 
comprised of a chapter of ten (dasavaggam bhikkhusangham 
sannipatetva): at that time, higher ordination was permitted by 
the Lord, even in the border region, solely by way of an order 
comprised of a chapter of ten; for it was upon being begged by 
the elder, as a consequence of this, that he permitted higher 
ordination in the border region by way of an order comprised 
of a chapter of five614, for which reason “(With the passing) of 
three years... had there congregate” was said. After he had spent 
the rains retreat (vassamvutthassa): having stayed the course$15 
after embarking upon his first rains retreat after receiving 
higher ordination. Besuch and such (idiso ca idiso ca): in this way 
the venerable Sona, on account of his faith being that of the 
puthujjana$!6, thus became$!? desirous of seeing the Lord, viz. 
it has merely been heard by me that the Lord be such and such, be of such 
and such a form6!8, be endowed with an excellence of mental 
body and of material body$1? of such a form, be endowed® with 
an excellence of Dhamma-body of such a form—the Lord has yet 
to be seen by mæ? face to face, whereas, later on, when he had 
become concentrated as a result of jubilation and so on 
connected with Dhamma$2? as he, upon being (so) requested 
towards dawn after residing together with the Teacher in one 
and the same fragrant hut, was reciting, face to face with the 
Teacher, thesixteen (suttas) belonging to the Chapter of Fights 
as one experiencing both their meaning and their Dhamma 
after having made same his goal, paid attention thereto, 
concentrated his whole mind823 thereon, [311] he then, at the 
culmination of that melodic recitation, established vipassanà 
and, as he was comprehending the formations, in due course 
reached arahantship. For they say that it was for this very 
purpose that his residence together with him in one and the 
same fragrant hut had been ordered®?4 by the Lord. 
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Some say, however, that this (statement), viz. that “The Lord 
has yet to be seen by me625 face to face", was said with reference 
solely to sight of his material body. For it was whilst the 
venerable Sona was applying (and) exerting himself after seizing 
his meditation subject in the presence of the elder as soon as he 
had gone forth that he, as one still to receive the higher 
ordination, had become a sotapanna, whereupon, having 
received the higher ordination, he amplified vipassana for the 
sake of the higher paths, thinking “Even layfollowers become 
sotāpannas. I, too, am a sotāpanna. How come my mind is 
(stuck) here ?”, became one possessing the six abhinnas®6 
whilst still within that rains retreat, and then celebrated the 
Pavāraņā as a Pavāraņā of purification?7. For in seeing the 
ariyan truths, the Lord's Dhamma-body is itself said to have 
been seen. For this is said: "The one who beholds Dhamma, 
Vakkali, beholds me; the onewhobeholds me, beholds Dhamma" 

o iii 120). Therefore, with sight of his Dhamma-body 
accomplished$?? so early on, he moreover became, once he had 
celebrated the Pavāraņā, one desirous of seeing his material 
body. 

Sace mam upajjhāyo anujānātt629 (if my preceptor gives me 
permission) is also a reading. Moreover, some write bhante 
(Lord). Similarly, sadhu sādhu āvuso Sona, gaccha tuam āvuso 
Sona$99 (“Very well, friend Sona, very well! " You, friend Sona, 
may travel...”) is also a reading, although {mā} āvuso does not 
appear in some books651, Similarly, evam65? āvuso ti kho Gyasma 
Sono (“So be it, friend", said the venerable Sona) is also a 
reading$55; for, whilst the Lord was still alive, the customary 
practice for monks was that of addressing one another solely as 
avuso (friend). The meaning of the words "The Lord to be one 
inspiring devotion" and so on has already been stated above®4. 

I trust, monk, that you are bearing up (kacci bhikkhu khamaniyam): 
monk, this four-wheeled, nine-doored$55, body-mechanism of 
yours is, I trust, bearing up. Is it able to bear up, to endure, to 
preserve (itself) > Is it not overcome by its painful burden ? / 
trust you are finding sustenance (kacci yapantyam): he indicates: "Is 
it able to sustain itself, to keep itself going, where its various 
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functionsare concerned ? There is nothingthatisan obstacle ?”. 
I trust that you are... without fatigue (kacci si appakilamathena): it is 
without going to (too) great pains that you are, I trust, come 
such a distance as this. 

It occurred (etad ahosi): as he was recollecting the customary 
practice for Buddhas, [312] this customary practice, that is now 
being spoken of by way of “(The Lord desired to reside in one 
and the same vihàra with that monk) concerning whom the 
Lord (was giving) him (orders)" and so on636, occurred in the 
mind of the venerable Ananda. In one and the same vihāra 
(ekavihāre): in one and the same fragrant hut, for it is that 
fragrant hut that is, in the present case, implied637 by "vihāra”. 
To reside : vatthum-vasitum (alternative grammatical form). 
Having spent (the best part of the night) in a session ( nisajjàya 
vītināmetvā): in this connection, some say that, since the Lord638, 
in extending, by way of attaining the attainments639, a welcome 
to the venerable Sona, in attaining, in direct order and reverse 
order, all the attainments held in common with his savakas, spent 
the best part of the night in a session in the open air, rinsed his feet and 
(then) entered the vihàra, therefore, upon becoming aware of the 
Lord’s intent, the venerable Sona, too, in attaining,in conformity 
therewith, all those attainments, spent the best part of the night in 
a session in the open air, rinsed his feet and (then) entered the vihāra. 
And having entered, he, too, being so permitted by the Lord640, 
draped his own robe over the curtain®4! and then spent the time 
in a session close to the Lord's feet. Requested (ajjhest): ordered. 
Let Dhamma inspire you to speak out, monk (patibhātu tam bhikkhu 
dhammo bhāsitum): monk, let Dhamma present itself to you in 
order to speak out, let it come to the forefront of knowledge®42, 
meaning recite Dhamma as it was heard, as it was mastered. 
Sixteen belonging to the Chapter of Fights (solasa-a tthakathavaggikani): 
sixteen suttas, commencing with that of the Kāmasutta, that 
constitute the Chapter of Eights643, Melodically recited. (sarena 
abhaņi): spoke out melodically by way of intoning the suttas, 
meaning talked by way ofa melodic recitation. At the culmination 
(of Sona’s) melodic recitation ( sarabharinapanyosane): at the ceasing 
(of Sona’s) intoning. Well grasped (suggahitāni)644: properly 
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(samma) picked up (uggahitāni). Well attended to (sumanasikatani): 
nicely attended to (sutthu manasikatāni). Some, though they 
may have picked up things properly at the time of picking them 
up, afterwards either introduce errors into their formulation at 
such times as they attend to them by way of repeating them to 
themselves®45 and so on, or else get the words wrong when 
reciting them®46, Not so this one—rather, they had, by this one, 
been attended to (manasikatāni) quite properly (samma-d-eva), 
exactly as they had been picked up, for which reason, 
sumanasikatāni (well attended to) was said to be sutthu 
manasikatāni64? (nicely attended to). Well considered 
(sūpadhāritāni): nicely considered (sutthu upadhantant) also as 
to meaning, for it is (only) when the meaning has been nicely 
considered that it is possible to intone the (canonical) Pali 
properly648. You649 are endowed with a lovely articulation (kalyāņiyā 
'si vàcàya samannāgato): you are endowed with an urbane650 
articulation that is, by way of an utterance of relaxed sounds and 
i so on as accords with the arrangement$5!, one replete65? with a 
fully-rounded formulation of the words. Diffuse (vissatthaya): 
flowing$55; in this way [313] he indicates that he is one whose 
music flows654, Without a drop of drivel (anelagalaya)655: that 
spoken of as eļāt56 (drivel) constitutes a blemish (doso); since 
such does not ooze (during his articulation), itis without a drop 
(gala) of drivel, meaning (with an articulation) free of such a 
blemish. Or alternatively657, faultless, without drop-out 
(aneļagalāya): faultless (anelàya), without drop-out (agalaya), 
without blemish, without any of its words or formulations 
dropped, meaning deficientin none ofits words or formulations. 
For it was in accordance with this that the Lord accorded hima 
chief place, viz. “This one is chief, monks, of my savaka monks 
who are lovely vocalists, that is to say, Sona Kutikanna” (Ai 24). 
One able to render the meaning perceptible (atthassa unnapantya): one 
capable of rendering its implicit meaning perceptible. Of how 
many rains (kattvasso): it is said that he, being stationed in the 
third phase of the middle stage (of life) ®8, and being endowed 
with a good demeanour®9, appeared as though he were one 
longer gone forth than others. Some believe that the Lord 
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enquired6® with reference to this—this is unreasonable. 
(Rather) the Teacher asked®6! him, saying “Of how many rains 
are you ?",inordertofurther examine him on the grounds that, 
if such were the case, why he, being one fit to experience the 
bliss of concentration, had indulged in negligence for so long 
atime ?”, for which same reason, he said: “But662 why, monk, did 
you leave it so long ?" Herein: 

Why (kissa): for whatreason. Did you leaveit so long (evam ciram 
akāsi): did you delay things63 so, meaning due to what reason 
did you reside in the midst of the home without embarking 
upon the going forth forsolongatime. Was longseen by me (ciram 
dittho me): was long, for a long time, seen by me. In sense-desires 
(kāmesu): in those sense-desires that are (mental) defilements 
and those sense-desires that are object-based. The peril (adinavo): 
the fault. Even though (api ca): even when the peril in sense- 
desires was seen in some fashion, I was unable at first to emerge 
from dwelling in the household. Why ? Dwelling in the household 
was congested (sambadho gharāvāso): existence as a layman®® was 

jam-packed with its duties and tasks both high and low965, For 
this same reason, he said: “With its abundant duties, with its 
abundant tasks 666, 

Fathoming this matter (etam attham viditvā): fathoming this 
matter in all its modes, viz. that the heart of one seeing, as it 
really is, the peril in sense-desires, even when delaying things, is 
not established (therein); on the contrary, it simply recoils 
(therefrom) as does a drop of water on a lotus-leaf. This Udāna 
(imam udānam): gave rise to this Udāna elucidating this matter, 
viz. that when it knows, quite correctly, both pravrtti and nivrtti, 
it at no time delights in an occurrencet67 or in that attributable 
thereto968, Herein: 

Upon seeing the peril in the world (disvā ādīnavam loke): upon 
beholding by means of {the eye of) insight6® the peril, the fault, 
in the whole world of the formations670 by way of “Impermanent, 
dukkha, of a nature to change” and so on—in this way it is the 
period involving vipassana [314] that is talked of. Upon knowing 
that Dhamma that is without substrate (ūatvā dhammam nirüpadhim): 
upon knowing, asitreally is, that Dhamma consisting of nibbana 


my. 
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thatiswithoutsubstrate on accountof the fact thatall substrates®7! 
have been relinquished, having penetrated as to its own nature, 
by means of the knowledge associated with the path, the 
unconditioned Deathless, separation in the form of exiting$??. 
The causal sense675 of these words disvā (upon seeing) and 
natvā (upon knowing) is to be regarded as being like that in 
“Upon drinking the ghec874, he becomes strong” ( ), "Upon 
seeing the lion, he becomes fearful" ( ), and “Upon seeing 
by means of insight, the āsavas are completely destroyed” (A iv 
418) andsoon. Theariyan delights notin things evil (ariyo na ramati 
pape): the ariyan, who is such on account of his keeping aloof 
from defilements®’5, the sappurisa, delights not in things evil, 
even to the extent of a mere atom. Why? The pure one delights 
not tn things evil (pape na ramatī suci): the purified person, who is 
such on account of his perfectly purified bodily conduct and so 
on®%6, like the royal swan ata place of defecation97", delights not, 
rejoices not, in things evil, in things corrupt. Papo na ramati 
sucim (the evil one delights notin the pure) is also areading; this 
is its meaning—he replaces the teaching with its opposite, viz. 
the evil one, the evil person, delights not in the pure, in that 
which is blameless, in a cleansing-dhamma$78; on the contrary, 
like village pigs and so on at a place of defecation, he delights 
solely in the impure, in things constituting corruptions. 

When the Lord had thus given rise to this Udāna, the 
venerable Sona arose from his seat, saluted the Lord, and then 
begged, in the name of his preceptor, for the five items 
commencing with higher ordination in the border region by 
way (an order comprised of)679 a chapter of five and so on. And 
these the Lord permitted—all this is to be understood after the 
manner handed down in the Khandhaka680, 

The exposition of the sixth sutta is concluded. 


87. Revata 
In the seventh: Kankharevata (Kankharevatc981) is the name of 
that elder. For this one, as one who had received the higher 
ordination after going forth in the Teaching, dwelled as one 
possessed of morality, as one of a lovely nature, though he was, 
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due to (his doubt to the effect that) "Mugga-beans are not 
permitted; they are not permitted to consume mugga-beans. 
Jaggery is not permitted..." (cp Vin i 210) and so on, one with 
abundant doubt, reckoned as fretting982 where the Discipline 
was concerned, for which reason he came to be known as 
"Kankhárevata"985, Having realised the six abhiñňās684 as he 
applied$55 (and) exerted himself after having grasped his 
meditation subject in the Teacher's presence, he would pass the 
time, at the stage subsequent to (path attainment), [315] in the 
bliss of jhana, in the bliss of fruition, although he would, for the 
most part, reverentially review the ariyan path he had attained, 
for which reason "Reviewing his own purification by crossing 
over doubt" was said. For686 it is insight associated with the path 
that is, in the present case, implied by "purification by crossing 
over doubt" 687, on account of his crossing over, on account of 
his completely transcending, all doubts without remainder, viz. 
that with the sixteen points688 as its basis that proceeds after the 
manner commencing with “Did I exist, I wonder, at some period 
in the past ?” (M i 8689) (and) that with the eight points as its 
basis spoken of as follows: “He has doubt concerning the 
Buddha...he has doubt concerning things dependently co- 
arisen” (Dhs 1004 = Vibh 365; cp Asl 354f)—so how much more 
so the rest—and on account of his purifying himself perpetually 
from those other defilements that one has to abandon. For, on 
account of his having been of a doubting nature for a long time, 
it was this, (the insight associated with the path,) that that 
venerable one had been seated reviewing, after having given 
emphasis to it by way of “After attaining this Dhamma consisting 
of the path®%, these691 doubts of mine have been abandoned 
without remainder”, rather than vision of name-and-form 
together with the conditions (giving rise to same), on account 
of the non-perpetual nature®92 of such ( latter) crossing over of 
doubt. 

Fathoming this matter (etam attham viditva): fathoming this 
matter reckoned as the crossing over doubt without remainder 
on the part of the ariyan path, gave rise to this Udana elucidating 
that matter. Herein: 
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Whatever doubts there be (as to) here or there (ya kāci kaūkhā idha 
va huram va): such doubts as arise (as to) here, as to this present 
existence, by way of “Do I exist, I wonder ? Do I not exist, I 
wonder ?” (Mi 8) andso on, or (as to) there, as to past existences 
or those in times yet to come, by way of "Did I exist, I wonder, at 
some period in the past ?" (M i 8) and so forth. Whether those 
capable of being known involving that which is one’s own or those 
capable of being known involving that which is another's (sakavediyā 
và paravediya va): whether those capable of being known involving 
that which is one's own®4, whether those involving an occurrence 
capable of being understood by way of an object (of enquiry) 
associated with one’s own existence in the same manner already 
thus spoken of or those capable of being known involving that which 
is another's95, or996 those involving an occurrence capable of 
being understood (by way of an object of enquiry) associated 
with another’s existence or else capable of being understood 
(by way of an object of enquiry) associated with another697 who 
is pre-eminent, utmost, by way of “Is he a Buddha, I wonder ? Is 
he not, I wonder$98 ?" and so on—whatever doubts 
(karkhü-vicikiccha, synonyms) there be. All these meditators, 
ardent, abandon upon leading the Brahmacariya (jhāyin®?? tā 
pajahanti sabba Gtapino brahmacariyam carantā): all these doubts 
those who are meditators’ by way of meditating on an object 
and by way of meditating on a characteristic??!, who are ardent 
through fulfilment of the fourfold right effort after eagerly 
practising vipassana, and who have become, upon leading, 
upon attaining, the Brahmacariya that is the path, individuals 
stationed in the first path that admits of the divisions of the 
saddhànusarin?0?? and so forth, abandon, extirpate, at the 
moment of the path. Thereafter, moreover, these are said to be 
abandoned, the implication being, therefore, that there is 
indeed no perpetual abandonment of them other than this. 

[316] Hence the Lord, in extolling the venerable 
Kankhārevata's attainment of the ariyan path under the heading 
of jhana, since it had its source in jhana, gave rise to this Udana 
by way of extolling (same). And? for this same reason, he 
accorded”704 him a chief place by way of being a meditator, viz. 


Audit, 
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“This oneischief, monks, of my savaka monks who are meditators, 
that is to say, Kankhārevata” (A i 24). 
The exposition of the seventh sutta is concluded. 


§8. A Split 
In the eighth: uttered this to the venerable Ananda ( āyasmantam 
Ānandam etad avoca): uttered this statement commencing 
"Beginning with today” with the implication that, being unable 
to act to the detriment of the Lord by suborning assassins, 
causing Nāļāgiri to be despatched (and) the rock to berolled”5, 
he would cause a ‘split between the ruddy geese?’ by splitting 
the Sangha. Quite apart from the Lord (aññatr eva Bhagavata): 
wholly without the Lord, meaning without using the Teacher. 
Apart from the order of monks (aññatra?0? bhikkhusanghā): wholly 
without the order of monks. I shall be performing the Uposatha and 
(formal) acts of the Sangha (Uposatham karissami saūghakammāni ca) 
means after rendering separate that order of monks complying 
with the Lord’s Exhortation, I shall, together with those monks 
siding with me, be performing an Uposatha and (formal) acts of 
the Sangha independently’. Devadatta will split the Sangha 
(Devadatto sangham bhindissati). Devadatta will today quite 
certainly split the Sangha, render it twofold, on account of the 
fact that all those things making for such a split? have been pre- 
arranged?10 by Devadatta. For the Sangha becomes split when 
a (formal) act of the Sangha is performed separately after 
causing, for this or that?! reason, a voting-ticket to be taken"12 
by drawing attention to it saying "Take this one, choose?13 this 
one”, after casting the spotlight on any one base, even714, out of 
the eighteen bases, commencing with "That which is not 
Dhamma as Dhamma”715, making for such a split. For7!6 this is 
said: "In five modes, Upili, is a Sangha split. (In what five?) By 
a (formal) act, by arecitation, by conversing, by a proclamation, 
(and) by causing a voting-ticket to be taken" (Vin v 201717), 
Herein: by a (formal) act (kammena): by any particular (formal) act 
out of the four (formal) acts commencing with the (formal) act 
for which leave ought to be asked7!8. By a recitation (uddesena): 
[317] by any particular recitation out of the five (types of) 
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recitation of the Pátimokkha?19, By conversing (voharanto?20): by 
elucidating, with this or that (as their) origination, the eighteen 
bases, commencing with “That which is not Dhamma as 
Dhamma”, making for such a split. By a proclamation 
(anussāvanena): by?*! a proclamation by performing a speech- 
utterance??? at the root of the ear??3 after the manner of “Do you 
not know me to be one who has gone forth from a clan of high 
standing and to be one who has heard much ? How could it be 
fitting for (the likes of) you even to give rise to the thought that 
one such as I might have you accept that which is contrary to the 
Dhamma, that which is contrary to the Discipline, {as the 
Teacher's Teaching??4} ? {Do you think that for me the Avici 
(hell) is as cool asa grove of blue lotuses ?725) Do you think that 
Ihave no fear ofastate of loss ?”and so forth. By causing a voting- 
ticket to be taken (salākaggāhena): by causing a voting-ticket to be 
taken saying "Take this ticket" when, after shoring up their 

j hearts by making such proclamations, they have rendered them 
incapable of backing out726. And, in this connection, it is the 
(formal) act??? alone or therecitation that provides the measure, 
conversing, the proclamation, and causing a voting-ticket to be 
taken being preliminaries?28, For the Sangharemains unsplit by 
one conversing by way casting the spotlight on (one or another) 
of the eighteen bases even when, by making a proclamation 
aimed at generating a choice in that direction, a voting-ticket 
has been caused to be taken; whereas the Sangha does indeed 
become split??? at such times as when four or more cause a 
voting-ticket to be taken and then thus perform a recitation or 
(formal) act independently. And Devadatta uttered the 
statement commencing “Beginning with today” after thinking 
that he would, that day, quite certainly be performing an 
Uposatha and (formal) acts of the Sangha independently now 
that he had accomplished all the preliminaries (necessary) for 
a splitin the Sangha. It was for this reason that (Ananda) said73 
"Today, Lord?3!, Devadatta will split the Sangha”, as a result of 
which we said "On account of the fact that all those things 
making for (such a) split have been pre-arranged by 
Devadatta732”. 


^d 
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Fathoming this matter (etam attham viditva): fathoming in all its 
modes that act of splitting the Sangha, (on the point of) being 
brought into being by Devadatta, that was conducive to his 
arising, incurably for the duration of a kalpa?33, in the Great 
Hell of Avici. This Udàna (imam udānam): gave rise to this Udana 
explaining this matter, viz. that, by way of their similar and 
dissimilar practice respectively”3* where that which is skilled 
and that which is not skilled are concerned, the sappurisa and 
non-sappurisa are, however, (both) extremely skilled. Herein: 

That which is virtuous is done with ease by the virtuous (sukaram 
sādhunā sādhu): [318] since it effects (sadheti) well-being for 
oneself and others, itis that which is virtuous (sadhu), thatwhich 
is right practice. That which is virtuous?35, beautiful, 
propitious?36, that bringing well-being and happiness for oneself 
and others, is done with ease, is capable of being done easily, by 
the virtuous one, whether a savaka such as Sariputta and so on, 
a Paccekasambuddha’3’, a Perfectly Self-Enlightened One, or 
else some other virtuous one who is mundane. That which is 
virtuous is done with difficulty by the one who is evil (sādhu pàpena 
dukkaram): whereas that same which is virtuous, having the 
characteristics stated, is done with difficulty, is not capable of 
being done, by the one who is evil, by an evil person such as 
Devadatta and so forth, meaning he is not capable of doing it738. 
That which is evilis done with ease by the one whois evil (papam papena 
sukaram): that which is evil, ugly, bringing that which is to the 
detriment of oneself and others, is done with ease, ought to be 
capable of being done easily, by the one who is evil, by the 
aforementioned evil person. That which is evil is done with 
difficulty by the ariyans (pàpam ariyehi dukkaram): whereas this or 
thatwhichis evilis done with difficulty, isachieved with difficulty, 
by the ariyans, by those who are Buddhas and so on. The 
Teacher elucidates that for them the bridge (thereto) is quite 
destroyed739, 

The exposition of the eighth sutta is concluded. 
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§9. Ridiculing 

In the ninth: brahmin youths (māņavakā): of tender age, brahmin 
youths (brākmaņakumārakā) stationed in their first youth being 
what is implied in the present case?*, “In a ridiculing fashion" 
(sadhayamanarüpàa!^!) is said with reference to utterances of a 
mocking?7?? nature. In mocking others74 they crucify them 
(vadhant? 44), meaning those of a habit to make utterances for 
such a purpose’45, This is the meaning of the expression: 
“ridiculing” (sadhanam) is “ridicule” (sadho)746, sadhāyamāna?47 
(ridiculing) being said, after lengthening, in place of what 
ought to be said, viz. sadhayamana’48, since they broadcast same. 
Or alternatively, they are (said to be) “ridiculing” (sadhaya- 
mānā?49), since they were reproaching?9? themselves as though 
(they were themselves) particularly (worthy of) self-ridicule 
(visesato sasedhé’51). These”52 were spoken of?53 as (having 
passed by) “in a ridiculing fashion” (sadhāyamānarūpā”5t), on 
account of the fact that it was in their own nature so (to do)755, 
Saddāyamānarūpā (in a noisy fashion) is also a reading, meaning 
making a loud noise, a great noise. Passed by not far from the Lord 
(Bhagavato avidüre atikammanti): went by?56 within range of the 
Lord's hearing stating the first thing”57 that came into their 
head. 

Fathoming this matter (etam attham viditvā): coming to know of 
the unrestrained nature of that speech of theirs, [319] gave rise 
to this Udana, by way of Dhamma-shock, elucidating that matter. 
Herein: 

The vacant (barimutthà): the dull, those of vapid mindfulness 
(mutthassatino'58). With the air of the wise ( pfanditabhasa): in the 
guise of the wise, on account of their acting as if they alone are 
privy to this and that matter, saying "Which others know (about 
this) ? We alone are privyin thisregard". Thosereciting with speech 
as their pasture (vàcàgocarabhünino!93): those for whom speech 
alone is their pasture, their province, are "those reciting with 
speech as their pasture", those reciting that which is mere 
talk”, on account of their not having a full understanding of 
the matter. Or alternatively they are "those reciting speech's 
improper pasture" (vācāgocarabhāņino), since they recite that 
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which is improper pasture where speech is concerned, that 
which is the improper province for ariyans where talk is 
concerned, (namely) that which (involves) telling lies. Or else 
gocarabhanino is, in this connection, given with its syllable 
shortened—their being those whose pasture is (mere) speech 
(vācāgocarā), not those reciting who have as their pasture the 
foundations of mindfulness {and so on761}. How do those 
reciting (recite) ? With such protrusion of mouth as they desire (yav' 
icchanti mukh’ ayamam): they are those reciting by stretching 
forth such protrusion of their mouths, such stretching forth of 
their mouths, as they desire, meaning that they do not constrict 
their mouths out of reverence for others”62, and on account of 
(such) being outside their province. Or alternatively, those 
reciting are merely acting as though they were those whose 
pasture is speech, meaning that, without themselves knowi ng it, 
they are speakers merely acting as though they were of profit to 
others?65, from which same it follows that (they are) with such 
protrusion of mouth as they desire, with merely such stretching 
forth of their mouths as they desire, without considering the 
utterance by means of which they draw attention to themselves764, 
They are not knowledgeable of that by which they are led (yena nità na 
tam vidi): they are not knowledgeable of, they are 
unknowledgeable of765, they are not wise to”66, meaning they do 
not know, the reason for their reciting in that way, viz. “So do we 
recite"—(that is to say), the vapid mindfulness and so on by 
means of which they are led into shamelessness and into 
fancying themselves to be wise767. 
The exposition of the ninth sutta is concluded. 


§10. Cülapanthaka 
In the tenth: Cilapanthaka (Cülapanthako): due to his having 
acquired this designation at the time when he was a child, on 
account of the fact that he was the younger brother of the elder 
Mahāpanthaka768 and on account of the fact that he had been 
born on a road769 (panthe), this elder, even later on7”, still 
remained known as "Cülapanthaka". Due to his distinctions in 
good qualities, moreover, this one who possessed the six 
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abhinnās, in whom the discriminations77! had flowered, was a 
member of the eighty great savakas, having been accorded a 
chief place by the Lord with respect to two such places, viz. “This 
oneis chief, monks, of my savaka monks who are those fashioning 
a mind-made body???, that is to say, Cülapanthaka, (as well as) 
of those who are skilled in turning away by way of the heart?73, 
that is to say, Cülapanthaka" (A i 24). [320] One day, after he 
had passed the daytime in various?74 attainments whilst seated 
for the day's rest at his own day-time place upon returning from 
hisalmsround following the midday meal, he then, ata particular 
occasion during the evening, when the layfollowers were still yet 
to arrive with the aim of hearing Dhamma, entered the interior 
of the vihara, whereupon, realising that such was not the time to 
approach in attendance upon the Lord, since the Lord was 
(still) seated in his fragrant hut, he seated himself to one side, 
facing that fragrant hut, folding (his legs) crosswise, for which 
reason “And on that occasion, the venerable Cülapanthaka was 

"scated not far from the Lord, folding (his legs) crosswise, 
directing his body upright, having caused mindfulness to be 
present before him" was said. For it was after he had attained 
that attainment, having first set the time limit, that he had, at 
that time, (so) seated himself. 

Fathoming this matter (etam attham viditvā): knowing this 
matter reckoned as the rightly directed state of the venerable 
Cūļapanthaka's body and mind. This Udāna (imam udānam): 
gave rise to this Udàna explaining the appearance on such 
occasions of the attainment of distinction, having parinibbāna 
through not clinging as its culmination, for that monk, as also 
for any other whose body is serene, for whom mindfulness is 
presentasregards all bodily postures (and) whois concentrated. 
Herein: 

With body steadfast (thitena kayena): with all his body steadfast?75 
due to its lack of disturbance reckoned as an absence of 
fluctuation776—briefly, with active-body777 rightly made steadfast 
by way of abandoning, by way of the non-performance of, non- 
restraint associated with the body-door; likewise with the five- 
doored body properly made steadfast by way of effecting a state 


sau 
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of non-pursuance??? in the faculties of eye and so on; and with 
his physical??? body steadfast by way of its not floundering on 
account ofan absence offidgeting?8 with his hands and so forth 
due the controlled nature of his hands and feet?8!—in this way, 
his complete purification of morality?8 is indicated. And thisis 
the instrumental case in the sign of modality. With heart steadfast 
(thitena cetasā): in completely elucidating his steadiness of mind?83, 
he indicates his successful attainment of concentration, for 
concentration is called “steadiness of mind”. Therefore, 
mindfulness, due to its being one-pointed by way of samatha, or 
else solely by way of vipassana, is spoken of in terms of a mind 
that is steadfast through the approach of a state of singleness?84 
as to its object; but not otherwise. And, in indicating that this 
making steadfast, this composing, of body and mind as 
aforementioned is desirable at all times, and with respect to all 
bodily postures, he said “Be he standing, seated or lying down "85, 
[321] Herein: 

The word và (or) has (here) an indefinite sense, for which 
reason there is to be understood, in the present case, inclusion 
also of walking up and down, in that the sense elucidated is that 
of "be he standing, or seated, or lying down, or of some bodily 
posture other than that". The monk, resolute upon that mindfulness 
(etam satim bhikkhu adhitthahano). the monk, from the very outset 
one of completely pure conduct, having rid the body and mind 
of nervous excitement through the subsiding of bodily and 
mental inertia786 by means of that (mindfulness) that he has 
thereby acquired, (such mindfulness) having as its foundation”87 
the bliss that is blameless, makes the mind light, malleable, and 
fit for work?88 by way of serenity of body789 and mind, and then, 
rightly placing (the mind), composing (same), fully develops 
his meditation subject and causes same to reach the summit— 
meaning that the monk, having made the cleansing of morality 
his starting point, resolute on that mindfulness which is of great 
service?9 at the beginning, middle and culmination of his 
application to his meditation subject”91, is resolute upon 
(adhitthahanto, alternative grammatical form) (that 
mindfulness), at this point and that”, up until his attainment 
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of distinction. Should gain successive distinction (labetha 
pubbapariyam visesam): in heightening, promoting, causing an 
expansion 0of795, the meditation subject at each higher stage 
with a heart thus having mindfulnessasits guard, he should gain 
(labheyya, alternative grammatical form) distinction which, 
admitting of ever more lofty’ divisions, is successive, that 
possesses a predecessor and a successor?95, that occurs by way of 
prior and subsequent stages. Herein, “successive distinction” is 
twofold—by way of samatha and796 by way of vipassana. As to 
these, that which is by way of samatha extends, onwards from the 
arising of the nimitta, upto a state of mastery where the base of 
neither perception nor non-perception is concerned—to such 
an extent does there occur distinction in meditation that is one 
of successive distinction; whereas that which is by way of vipassana 
extends, onwards from the seizing of the material object for the 
one adhering by way of that opening with material form, 
j (onwards from) the seizing of the mental object??? for the rest, 

up to the attainment of arahantship—to such an extent does 
there occur distinction in meditation that is one of successive 
distinction. And it is this same?98 that is implied in the present 
case. Having gained successive distinction (laddhàna pubbapariyam 
visesam): having gained (labhitvā, alternative grammatical form) 
successive”9 distinction, attainment to maximum perfection, 
arahantship. Heshould go to that which is beyond the sight of the King 
of Death (adassanam Maccurājassa gacche): he should go (gaccheyya, 
alternative grammatical form) to that which is beyond the sight, 
to that which is beyond the pasture, on account of its completely 
transcending the becoming-triad that constitutes its range, of 
dying, reckoned as the King of Death on account of his 
overcoming all beings by way of interruption of their life- 
faculty800, 

Whatever is not stated with respect to this chapter is of 
exactly the same manner as that already given above. 

The exposition of the tenth sutta is concluded. 

And concluded is the exposition of the Great801 Chapter. 
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Notes 


1 On what follows, cp SA i 140f. 

? So Ce Be Se for text's uparigato. 

5 Kim. 

4It was the Lord's smile that gave rise to the question—] iii 405. 
5 Reading ajj' esà with Ce Be Se S for text's ajjh' esa. 

6 A village given to Bimbisara by Pasenadi's father Mahākosala 
when Bimbisara married his daughter. It was repossessed by 
Pasenadi when Ajatasattu succeeded Bimbisara to the throne, 
but later returned when Ajatasattu married Pasendadi's own 
daughter Vajirā (DPPN i593). According to J iii 406, it was from 
battle with Ajatasattu that Pasenadi was fleeing. 

7Vattam akāsi; or did him aservice, did her duty, etc., or perhaps 
even "proposed" (from 2.N vri (SED), to woo). For at J iii 406, 
she allows him to sleep with his head on her lap for a while, after 
he had asked her whether or not she was married (J iii 406). She 
was to prove to be not always faithful, if the episode involving the 
dog in the bath-house is anything to go by, as a result of which 
she was reborn for seven days, immediately following her death, 
in hell, during which period the Buddha had to stall until he 
could truthfully announce to Pasenadi that she had been 
reborn in heaven (Dhp-a iii 119ff). Woodward (VofU 56 n 2) 
suggests, on the basis of A ii 202ff, that she was plain featured; 
whereas J iii 405 states that she was of the utmost beauty 
(uttamarūpadharā). AA is silent. 

8 Ce Be read patiharāpetvā for text's Se SA atiharāpetvā. 
According to JA iii 406, the king had her be seated on the back 
of his horse and then entered the city, surrounded by his (new) 
contingent of armed forces, whereupon he had her taken to her 
own family home, despatching a vehicle to fetch her therefrom 
that same evening, after which she was then consecrated as his 
chief consort. 

9 Antepuram; defined at Ud-a 162 above. 

10 Ce omits sanghupatthayika; SA inserts dhammupatthayika. 
11 Be SA read ulloketvā for text's Ce Se oloketvā. 

1? Reading ranna sayam with Ce Be Se for text's ranno sā. 
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13 Sarasalakkhanena; a specific mode of speaking, on which cp 

Asl 71. It would seem to mean, more colloquially, “calling a 

spade a spade". SA reads, instead, sarasena (which is taken, at 

KS i 101 n 2, as "going to the roots of the matter”). 

14 Text adds raja here; Ce Be Se omit. 

15 Reading mandadhātukatāya with Ce Be Se for text's 

muddhādhātukatāya; SA turns to the gāthās at this point. The 

king is portrayed as even more stupid, or gullible, at Dhp-a iii 

119ff, in the episode concerning the dog and the bath-house. 

16Stock; cp Di 134; i101 etc. This episode is, however, unlikely 

to have occurred very long after his above-mentioned defeat by 

Ajatasattu. 

17 Reading yuttam with Ce Be Se for text’s vuttam. 

18 Reading vadati. Yava kakkhala with Ce Be Se for text’s vadati 

yeva. Kakkhala. 

19 Reading hitayanti with Ce Se for text's hitayan ti, Be patthayantī. 

dept is not listed by Childers or PED, but cp SED sv hitaya. 
0 Cp Ud-a 123 above. 

21 Reading dhāressāmi with Ce Be Se for text's byākarissāmi. 

22 Reading raja with Ce Be Se and Ud; text omits. 

23 Reading attanā with Be for text's Ce Se attano. 

24 Reading 'va with Be; text Ce Se omit. 

?5 Reading haneyya with Ce Be Se for text's hileyya, show 

hostility towards. 

26 Cp Ud-a 111 above. 

27 Kunthakipillikam; cp Sn 602 (being rendered, at GD ii 70, as 

"ants and termites") and Khp-a 189 and MA iv 108 where the 

absence of such conductis said to be a distinguishing feature of 

the ariyasavaka. 

?8 Reading parassa with Ce Be Se for text's yassa. 

29 Kammanam dhammatā. 

0 Ud-a 219 above. 

31 So Ce Be Se for text's yav’; cp Ud. 

32 Cp Ud-a 31 above; Be reads sattāhena here. 

33 Reading Tusitam devanikayam with Be Se for text’s Ce 

Tusitadevanikayam. 

34 These predicates qualify the lustre, not the body. 
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35 Cp Ud-a 105. 

36 Cp Ud-a 159. 

37 Reading surüpo viya manapo with Be Se for text’s Ce surüpo 
piyamanapo. 

38 Buddhànam (plural); so all texts. 

39 Reading tassā with Ce Be Se for text's tassa. 

40 Reading mayham mahāmātu deviyā | yà with Be Se (Ce 
mayham mahāmātudeviyā) for text's mayham mātu- 
Mahāmāyādevī ya, which must be wrong since Ananda could 
notspeak of the Buddha's mother as his own mother. Ánanda's 
father was Amitodana (AA i 292), Gotama's father's younger 
brother (R. Spence Hardy, A Manual of Buddhism, Varanasi 
1967, p 231). This would then make the Buddha's mother 
(queen Mahāmāyā) the wife of Ananda’s father's elder brother, 
mahāmātā (which is not listed by PED) thus seemingly denoting 
an aunt on one’s father’s side, as opposed to a cullamātā, or aunt 
on one’s mother’s side. 

41 Ce Be Se read parivitakkitam for text’s parivitakkam. 

42 Āyāsa; defined at Vibh-a 106 on Vibh 100; also Vism 527. 

43 Reading tassā with Ce Be Se; text omits. 

44 The eight rules incumbent upon nuns—cp Vin ii 254, iv 52; 
A iv 276f; also notes at B Disc ii 268f. 

45 Reading dutiyam with Be for text's Ce Se tatiyam; I presume 
that we have here a reference to the second and fourth of the 
Lord’s assemblies, viz. that ofnunsand that of female layfollowers 
respectively. 

46 The Lord’s mother, queen Mahāmāyā and her sister 
Mahāpajāpati Gotamī. 

47 Be reads sobheyyum for text's Ce sobheyya, Se sobhāpeyya. 

48 The Lord's mother. 

49 Reading assā with Ce Be Se for text's assa, the reference being 
now once more to Mahāpajāpati Gotamī. 

50 Since the admission of women to the order was to have the 
result of the Brahmacariya not being one of long standing and 
of the True Dhamma lasting only for five hundred years, rather 
than the thousand years otherwise expected—cp Vin ii 256=A 
iv 278. It was for this offence, amongst others, viz. the admission 
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of women to the order, that Ananda was severely reprimanded 
at the First Council (Vin ii 289). 

51 Vimhayuppadam; I take uppāda as Skt utpāta (a sudden, or 
unexpected, event, etc.), rather than utpada. The former sense 
of uppadam is not listed by PED. Be reads vitakkuppadanam 
here. 

52 Cp note at Ud-a 247 above. 

53 Woodward’s punctuation of this whole paragraph is quite 
misleading, his insertion of a full stop before ayuttam idam, for 
instance, giving one to suppose that this observation originates 
with Dhnammapāla, rather than with Ananda. The punctuation 
of the other editions makes it quite clear that the whole of the 
present paragraph represents the opinion of such ‘others’, 
without any interjection by Dhammapāla—indeed, Dhammapala 
seems tacitly to approve of the view expressed. 

54 Reading paricārikā with Be Se for text’s Ce parihārikā. 
n Reading Bodhisattamātu kālakiriyā with Ce Be Se for text's 
mātukālakiriyā. 

56 Reading tasmā with Be Se; text Ce omit. 

57 Reading patisandhi(g)gahaņāya ajjhesitā with (Ce) Be Se for 
text's patisandhigahaņamajjhesitā. 

58 Be reads abhibodhim pattum for text’s Ce 
abhisambodhiyattham, Se abhibodhyattham. 

59 Cp Ud-a 149 above on these, as well as this paragraph in 
general. 

60 Veditabbam; so all texts, though this should, being predicated 
of sā dhammata, no doubt read veditabba. 

61 Reading tattha with Ce Be Se; text omits. 

62 On what follows, cp also DA 436f and MA iv 182. 

63 Reading carimattabhāve hi with Ce Be (Se pacchimatthabhave 
hi) for text’s carimattabhavehi. 

64 A house built over a cetiya, or stiipa, on which see Ency. 
Buddhism IV 106f; Thüpavamsa trans. 44n 2. No doubt, itis the 
mother’s womb that is equated with the “house”, or “place”, as 
is the infant Buddha with the cetiya that was later to represent 
him. With this may also be compared Mahavastu i 199 = ii 1, 
which states that it is not seemly that one who bears a Buddha 
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should afterwards indulge in love, and that, as with the jewel- 

caskets found in the palaces of princes, the Buddha is the jewel 

and his mother the casket. See also R. Spence Hardy: "The 

womb that bears a Budhais like a casket in which arelic is placed; 

no other being can be conceived in the same receptacle; the 

usualsecretions are notformed;and from the time of conception, 

Mahamāya was free from passion, and lived in the strictest 

continence" (A Manual of Buddhism, Varanasi 1967, p 141), 

which seems to conflate both traditions. 

65 Paribhogaraham; either for the reasons given in the previous 

note, or else in the sense of not being worthy of being enjoyed 

( ? sexually) by others. With this may be compared how alms 

presented to the Buddha, but not eaten by him, cannot be 

partaken of by others (Sn p 15; cp Ud 82 where the remains of 

Cunda's alms have to be buried for the same reason; also Mi 

12ff). 

66 Panca mahāvilokanāni; Be pancamam mahāvilokanam, the 
! fifth great surveying. 

67 Attabhāve. 

68 Reading gabbho with Ce Be Se DA MA; text omits. 

69 Vatthuvisadam; cp Vibh-a 276, 283 and Vism 128. 

70 What follows may be compared with the similar commentary, 

on a different verse, at Khp-a 246f. 

71 Or indefinite; cp Ud-a 211 above. 

72 Reading tiyaddhapariyāpanne with Be for text's Ce Se 

patisandhipariyāpanne; cp Ud-a 362. 

73 Cp Ud-a 93 above for similar. 

74 Cp Ud-a 291 below. 

75 Reading parato with Ce Be Se for text's upari. 

76 Uppajjitabbabhavavasena; it is of interest to note that womb- 

born creatures are not considered to have become (bhüta) 

upon conception butonlyafter they have completed the gestatory 

period; whereas the moisture-born and those springing up 

spontaneously who do not have to endure a gestatory period, 

are become from the first moment of reborn consciousness. 

77 Probably at Ud-a 214 above. 

78 That is, arahants. 
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79 Acavanadhammo; part of the wrong view that arose in Baka 
the Brahma—cp Mi 326 = Si 142 =J iii 358. Cp also the note at 
Ud-a 223 above. 
80 Be reads sabbassa va sattassa janim for text’s Ce Se sabbam va 
'ssa sattassa hànim. It would seem that Dhammapāla first seeks 
to explain sabbajānim as sabbassa (sattassa) jānim, and then, 
alternatively, as sabbam (assa sattassa) janim. I therefore propose 
reading sabbam va ’ssa sattassa janim, though no text supports 
this reading as a whole. 
81 Ātāpiyasankhātena viriyena samannāgatattā ātāpiyo; so all 
texts, thougt this is unlikely to be the correct reading, since the 
first member of the compound ending in °sankhatena should 
surely beanoun. The original reading may therefore have been 
ātāpasankhātena...ātāpiyo. Cp MA i 243: ātāpī ti tisu bhavesu 
kilese ātapatī ti ātāpo viriyass’ etam nàmam and SA i 204: ātāpī 
ti viriyātāpena samannagato; also Ud-a 174 above. 

i Reading Suppabuddhanāmako with Be Se for text’s Ce 
Suppabuddho nama. 
83 Reading kutthi kuttharogena balhavidisitagatto with Be for 
text's kutthirogena gāļhavidūsitagatto (whose limbs had been 
intensely ravaged), Ce kuttharogena bāļhavirūpitagatto (whose 
limbs had been severely deformed), Se kuttharogena 
galhavidisitagatto; the choice is somewhat arbitrary. 
84 Reading sabbaduggato with Be Se for text's Ce sabbattato 
dukkhito. 
85 Pilotika; cp Ud-a 263 above. 
86 Reading ?bhattani with Ce Be Se for text's °bhattadi. 
87 Kapala; cp Ud-a 79 above. 
88 Opening the quotation, with Be, with anumodanam, rather 
than nivattissama as per text. 
89 On what follows, cp Ud-a 105. 
90 Reading ?lohitodàáta? with Ce Be Se for text's ?lohita?. 
91 Gana; here perhaps simply in parallel with taragana, hosts of 
stars, rather than in its more technical sense of "group" as at 
Ud-a 266, 310 etc. 
92 Reading kesarasiho with Ce Be Se for text’s kesarisīho. 
95 A platform ofred arsenicin the Himalaya and aresort of lions. 


«- 
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94 Cp Ud-a 127 above. 

95 Cp Ud-a 411 for similar. 

96 Cp Ud-a 174 above. 

97 Cp Miln 380 on this and the preceding term. 

98 Reading vattāro with Be Se for text's Ce cattāro. 

99 Cp S ii 282; A iv 32; also Miln 373, 380. At MQ ii 242, 252 the 
latter term, vacanakkhamā, is rendered as “bland”, as it is at GS 
iv 19, though this cannot be correct given the explanations of 
the cties, from which it is clear that such speech stems from 
other persons: paresam vacanam khamitum sakko (SA ii 241 ); 
vacanam khamati, dinnam ovādam karoti (AA iv 24). A iv 32 is 
quoted at Ud-a 222 above. 

100 Reading suvammita with Ce Be Se for text’s sudamita, well 
tamed; cp J ii 94, 315; also DA 40 and Ud-a 412 below. 

101 Gandhahatthino; not listed by PED, but cp SED sv gandha, 
where this is said to be equivalent to gandhagaja. 

102 It is difficult to place this event at any time other than that at 
which the Lord halted and seated himself as above-mentioned 
where, however, it is also stated that he did this at the conclusion 
of a successful almsround, when a further almsgiving would 
seem inappropriate. 

105 Reading samyatahatthapādā with Ce Be (Se 
sannatahatthapada) for text's samyatahatthapādādi; it would 
seem to mean being seated cross-legged, and with upward- 
facing palms joined. 

104 Reading gatena with Be Se for text’s Ce gate. 

105 Reading pāsādikam dassaniyam pasadaniyam 
uttamadamathasamatham anupattam with Be (Ce pasādikam 
dassaniyam pāsādanīya-uttamadamathasamatham anupattam, 
Se pāsādikam dassaniyam uttamadamathasamatham anupattam) 
for text's pāsādikam pasadaniya-uttamasamathamanuppattam. 
Cp Ud-a 87 above where such terms are defined. 

106 Santindriyam; Se yatindriyasaman nagatam—cp Ud-a87 above 
which reads, instead, yatindriyam. 

107 Susamāhitam; cp Vv-a 155. 

108 One may suppose that theywere fully mature in that previous 
birth also, but that there was at that time no one capable of 
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actualising them in the manner about to follow. 
109 Reading purimajatisambhataya with Be for text’s Ce Se 
purimajatisangataya; there is no doubt a parallel between this 
and the way in which Bodhisattas consolidate the necessary 
ingredients of enlightenment, as at e.g. Ud-a 134, 152 above. 
110 Hinàdisabbapuggalavatim; Ce Be ?vatam. 
111 BHSD sv states that BHS sarvavant is equivalent to Pali 
sabbavant, which it claims is not identical with Skt sarvavant, 
containing everything. 
112 So Ce Be Se for text's sabbantam; it is difficult, if not 
impossible, to decide between differences in variant readings 
when Dhammapāla fails to elaborate. 
113 Or by means of. 
114 Cp Ud-a 141, 207 above on these two terms. 
115 So Ce Be Se for text's manasi-ākāsi. 
116 Reading tassā with Ce Be Se for text's tassa. 

¿17 Antohadaye; Se anto. 
118 Cp Pv-a 38 where such potential is similarly said to shine in 
the individual's heart like a lamp in a jar. 
119 Suviūnāpayo; Ce Be suvinnapiyo. 
120 On what follows, cp DA 471ff, MA iii 89ff, and AA iv 99ff. 
121 Reading assadam with Ce Be Se for text's saggam. 
122 Reading àdinavasavanena with Ce Be Se for text's 
adinavavasena. 
123 Reading dānaguņa” with Be Se DA MA AA for text's Ce 
dàna?. 
124 Bhogānam; or possessions. 
125 Be DA MA AA read visamagatassa, for the one subject to 
things uneven, for text's Ce Se visamagatasattānam; cp the 
subsequent mention of things uneven in the Udāna. 
126 Or in this world and the next world. 
127 DA AA read ārammaņam...ārammaņatthena 
alambanarajjusadisam, MA ārammaņam...ārammatthena, for 
all texts’ ālambanam...ālambanatthena alambanarajjusadisam. 
128 Reading sangamasüro with Ce Be Se DA MA AA for text's 
sangamasuro; or one courageous in battle. 
129 Suparikhaparikkhittanagaram; DA MA susankhatanagaram, 
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AA susankhatam nagaram. 
130 Probably those of immorality, envy and selfishness, as at A i 
105. 
131 Se DA MA AA read niddahana’ for text's Ce Be nidahana? 
( = vl in MA); cp 208 above. 
132 Cp note at Ud-a 248 above. 
133 Cp Sn 71. 
134 Cp Vin iii 187. 
135 Khemantabhūmim; also at D i 73, which DA 217 explains at 
nibbana that is the Deathless. See also EV ii 133 on Thig 350, 
and EV i 128 on Thag 32. At Vism 303 it seems to have a purely 
secular sense. 
136 Literally, "Thundercloud" and name of the Horse Jewel of 
the cakkavatti Mahāsudassana (D ii 174f; S iii 145) but also 
seemingly the name of a whole family of such horses (Khp-a 
172) from which is drawn the Horse Jewel for each cakkavatti. 
There is also a class of Valāhaka devas at S iii 254ff. 
hs7 MA AA insert at this point a statement from the Buddha as 
to giving having been the path travelled by him when, in 
fulfilling the ten perfections, he performed the (five) great 
sacrifice(s)—on which cp Ud-a 128 above—as Velāma, 
Mahagovinda, Mahāsudassana and Vessantara and so on. 
138 Reading silakatham with Ce Be Se for text’s silakatha. 
159 MA AA insert instances drawn from the Buddha's previous 
lives. 
140 Alambanam; DA MA ārammaņam. 
14! Reading silalankarasadiso with Be MA AA for text's Ce Se DA 
silasadiso. 
142 Se DA MA AA read niccam sampattiyo for text's Ce Be 
niccasampattiyo; DA MA AA, however, all differing in certain 
other respects. If Se be followed, we might take the meaning as 
"permanently here (is there) sporting, excellences being 
permanently obtained". 
143 Cp A1213f, where the lifespanin therealm of the Four Great 
Kings is similarly said to be 9,000,000 human years, that in the 
Thirty-three 36,000,000. The discrepancy noted at PS 147 n 124 
has probably arisen due to omission of the word “hundred”. 
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parents. 
580 Kāļa”; or black. 
581 Reading gandha’ with Be for text's Ce Se bhaņda?, trading 
in goods. 
582 Reading bhunjanaka? with Ce Be Se for text’s bhunjaka?. 
583 Reading pavattinivattisu with Be Se for text's pavattinivattim 
sutva, Ce pavattim sutva. 
584 Sayanatale; literally the level surface for sleeping—probably 
where he laid out his mat. 
585 Petattabhāve; PED lists only petattana. 
586 Reading ayyo with Ce Be Se and Ud; text omits. 
587 On what follows, cp DA 180, MA ii 205, AA iii 187, and Pugg-a 
235, all of whose punctutation is superior to that of text. The 
present translation is based on Be, though this itself does not 
always identify lemmas correctly. Cp also Ud-a 168 above and Sv- 
pti311f. 
588 Reading ayyo with Ce Be Se; text omits. 

89 Cp Ud-a 168, 303 above. 
590 By the corruptions of craving and so on—Sv-pt i 311. 
591 Text alone adds va. 
592 Se reads sankhalikhitasadisam dhotasankhalippatibhagam 
for text’s Ce Be DA MA AA Pugg-a sankhalikhitam {ti} 
likhitasankhasadisam {va} dhotasankhasappatibhagam. Sv-pt i 
311f explains: pariyodatatthena nimmalabhavena sankham viya 
likhitam dhotan ti sankhalikhitan ti aha 
dhotasankhasappatibhagan ti. All PTS translators have taken 
sankhalikhitam to be “like a polished conch”, except Rhys 
Davids who preferred “in all its bright perfection” (Dial i 78). It 
is not clear why he did so, though it is worth noting that SED 
points out, sv Sankha, that $ankhalikhita means "perfect in its 
kind, faultless, flawless (with vritti, faultless conduct)”, going on 
to add that the compound can also denote “the two Rishis 
Sankha and Likhita (authors of a law-book)”. It is therefore 
possible that the term had developed an idiomatic sense of strict 
adherence on the basis of the strict justice attributed to these 
two authors. “Squeaky-clean” might provide a parallel modern 
idiom. 


At 
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593 Cp Sv-pt i 312. 

594 Nivāsetvā c' eva pārupitvā ca; cp Ud-a 62 above where the 
formerinvolves the lower garment, the latter the outerrobe. DA 
etc. read instead paridahitvā, drape myself, which Sv-pt in turn 
explains as nivāsetvā c' eva pārupitvā ca. 

595 Reading kāsāyarasapītatāya with Ce Be Se DA MA AA Pugg-a 
and Sv-pt for text's kāsāyarattapītāni. 

596 Reading tam with Be Se for text’s Ce tattha. 

597 Reading anagariyà with Be Se DA MA AA for text's Ce Pugg-a 
anagariyam. 

598 Cp Ud-a 106, 174 above. 

599 Ce Be Se read rahovitakkitam for text’s rahoparivitakkitam. 
600 Reading pabbājetu with Ce Be Se and Ud for text's pabbajetha. 
601 Not, as stated by Woodward, “A i 212” (which omits hoti). 
602 Untraced; according to Be, “Khu 7, 20, 108 (Be)”. 

603 Cp Ud-a 168 above; the alternative form of the Brahmacariya 
does not seem to require such abstinence—cp how, at A iii 347f, 
the (lay) once-returner Isidatta continues to enjoy sexual 
relations with his wife (abrahmacārī ahosi sadarasantuttho). 
604 So Be and Ud for text’s Ce Se Buddhasāsanam. 

605 See A iv 248ff and Sn 400ff for the eight-limbed precepts to 
be kept on the Uposatha and so on; also VS 109 n 124 on the 
precepts in general. Here it is important to note that the 
Uposatha precepts include abstention from eating after midday 
and sexual intercourse, which point Dhammapala takes for 
granted in the explanation that follows. 

906 Reading sakkuneyyam with Ce Be Se for text's sakkuneyya. 
907 Reading yogyam with Ce Be Se for text's yogyatam. 

905 Reading ca tam with Ce Be Se for text's pana. 

909 Gana; a group of monks convened for a special purpose, as 
opposed to a sangha. Cp B Disc iv 76 n 1; also Vin i 319ff on 
sanghas of varying numbers and what each can and cannot do. 
610 Majjhimadese; or in the Middle Country. 

611 Reading eva with Ce Be Se; text omits. 

612 Nigame; Be Se omit. 

615 Dukkhena. 

614 Cp Vin i 195ff. 
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615 Vusitavato; elsewhere vusitavant is predicated of the arahant 
who has completed the Brahmacariya. This would, in fact, 
accord with AA where Sona is said to have attained arahantship 
either prior to, or during, this rains retreat; but Dhammapala 
below attributes this view to some (keci), maintaining that he 
did so only after staying in the Lord’s fragrant hut. So it here 
must mean simply that he has stayed the course in the sense of 
the rains retreat, rather than that of the Brahmacariya. 

616 Reading puthujjanasaddhaya with Be for text’s Ce Se 
puthujjanatam sandhaya. 

617 Reading ahosi with Be for text’s Ce Se ahosī ti ca. 

618 Reading evarüpo ca evarüpo ca with Be Se (Ce evarüpo 
evarüpo ca); text omits. 

619 Nāmakāyarūpakāya; cp Pts i 183 and Nett 77f. 

620 Reading samannagato ti with Ce Be Se for text’s samannagato; 
I follow the punctuation of Be. 

621 Reading me with Be Se and Ud; text Ce omit. 

$22 Reading dhammūpasañhitapāmojjādimukhena with Be Se 
for text’s dhammaphassasañjatappāmujjādisukhena; cp M i 37. 
623 Reading sabbam cetaso with Be Se (Ce sabbacetaso); text 
omits. The whole phrase is stock—cp D ii 204, M i 325, etc. and 
the explanation at Ud-a 389 below. 

624 Reading ànatto with Be Se for text's Ce arabhito, initiated. 
625 Reading me with Ce Be Se and Ud for text’s nu. 

626 That is to say, he became an arahant. AA i 240, on the other 
hand, states that he became an arahant afterreceiving the higher 
ordination but before visiting the Buddha, whilst Thag-a ii 
155—also attributable to Dhammapāla—insists that he did not 
become an arahant until after the Buddha had spoken the 
concluding Udāna, thereafter referring the reader to Ud-a for 
full details, noting, in passing, the discrepant account in AA. 
627 Visuddhipavāraņāya pavaresi; this is an idiom used in the 
cties to signify that the person concerned performed the Pavarana 
ceremony as an arahant, although the Pavarana itself does not 
confirm his arahantship (Bhikkhu Bodhi). 

628 At this point, Woodward refers us to Vism 129 which, 
however, concerns Sona Kolivisa, not Sona Kutikanna. 
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629 Text inserts anujāneyyā ti; Ce Be Se omit. The difference is 
merely one of an optative verb being, instead, in the present 
indicative, which point becomes obscured in translation. 

650 So Ce Be Se for text’s sādhu sādhu Sona, gaccha tvam Sona 
ti avuso Sono. These rather abrupt references to variant 
readings suggest a preceding section, explaining the accepted 
ones, has at some point become elided. The main point would 
seem to revolve around Dhammapāla drawing our attention to 
the fact that some versions of the canonical text before him had 
Sona addressing Mahākaccāna as “bhante” (sir)—cp how Ud 
(Ee) actually reads bhagavā at this point—with Mahākaccāna 
addressing Soņa, in return, as “Avuso” (friend), despite the fact 
that, according to Dhammapāla, the practice of addressing 
one’s preceptor as bhante was not in vogue during the period 
in question. 

631 Be reads āvuso...n” atthi (Avuso does not appear), Ce Se ma 
avuso...n’ atthi (mà àvuso does not appear), for text's mà 
avuso...atthi (mà āvuso does appear). Bewouldseem preferable, 
though without access to Dhammapala's sources, and since the 
text is almost certainly corrupt here, any decision is arbitrary. 

632 So Be Se for text's Ce eva. 

633 Instead of evam bhante ti kho ayasma Sono (“So be it, sir", 
said the venerable Sona). 

654 Ud-a 87. 

655 Cp S i 16, 63; the four bodily postures of standing, sitting, 
walking and lying constitute the body's *wheels', the openings 
of the body's nine sores its ‘doors’ (SA i 53). The nine sores are 
also mentioned at A iv 386, Vv-a 77, but are not there elaborated 
upon; cp PED, sv nava, where these are given as the two eyes, 
nostrils, ears, mouth, anus and urethra. 

636 Reading ādinā with Ce Be Se for text's ādinam. 

637 Reading adhippetā with Ce Be Se for text's adhippeto. 

638 Reading yasmā Bhagava with Be Se for text's Ce Bhagava 
yasma. 

639 Ce Be read °sam4pajjane for text’s Se "samāpajjanena. 

640 Reading Bhagavatā with Ce Be Se for text's Bhagavato. 

641 Cīvaram tirokaraniyam katvā; cp Vin ii 152 where a curtain 
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in permitted in crowded lodgings so as to provide privacy. 

642 Nanamukhe àgacchatu; so B Disc iv 264 n 1. Or perhaps let 
(Dhamma) come into your knowledgeable mouth. 

643 Fourth chapter of the Suttanipata. 

654 Cp AA iii 231 for similar. 

645 Be Se read sajjhāya” for text's Ce sajjhayana®; or repetition 
etc. when later going over it. 

646 Ce Be Se read pacchabhattham for text's paccabhattham. 
647 Reading sutthu manasikatānī ti with Be Se for text's sutthu 
manasikatani; Ce omits entirely. 

648 Reading palim sammā ussāretum with Be Se for text's 
palidhammam uttāretum, Ce palidhammam uccāretum; this 
sense of ussareti is not listed by PED or CPD, though the reading 
is noted by CPD sv uttāreti. 

649 On what follows, cp also DA 282. 

650 Cp Asl 397. 

651 Readingyathāvidhāna” with Ce Be Se for text’syathavivadana®; 
or in accordance with the rules, as prescribed, etc. 

652 Reading °paripunnaya with Ce Be for text's Se *puņņāya. 
653 Vimuttaya; or let loose, free, etc. 

654 Reading vimuttavaditam with Ce Be Se for text’s 
muttavaditam. 

655 On what follows, cp DA 282, SA i 275, ii 239, and AA iii 90; 
also Asl 397. 

656 Be ela, Se elam (which reading seems seems required by the 
following tam). There is, in all probability, a word-play between 
elà (or elà) and elam. 

657 In this alternative explanation, Dhammapāla seems to take 
anela as Skt anenas, faultless, in which case anelaya agalaya and 
niddosāya are presumably offered as synonyms. Cp also SED sv 
gada ( = Pali gala) which can denote, amongst other things, an 
impediment. 

658 As at Ud-a 278 above. 

659 Reading ākappasampanno with Be Se for text's Ce 
thamasampanno, endowed with stamina. 

660 Reading pucchatī ti keci I Tam akāraņam Il Evam with Be for 
text's Ce pucchati. Keci: tam akāraņam ll Evam, Se pucchati I 
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keci tam akāraņam evam. The punctuation of text Ce Seimplies 
that those referred to as “some” (keci) believed the foregoing 
view to be unreasonable; whereas such was, in fact, their belief, 
which Dhammapāla claims is unreasonable. 

661 Reading pucchati with Be for text's pucchi; Ce Se read 
pucchiti, no doubt for reasons mentioned in the previous note. 
662 Reading pana with Be; text Ce Se omit. 

663 Reading cirayi with Ce Be Se for text's cirà 'si. 

664 Reading agāriyabhāvo with Ce Be Se for text's akiriyabhavo 
ca. 

665 Uccavacehi; cp Vv-a 60, where explained as vividha, of divers 
kinds. Perhaps “with their ups and downs”. 

666 As noted in the translation of Ud, this reply is somewhat 
curious, given the fact that, according to the earlier part of the 
sutta, Soņa several times tried to go forth for this very reason, but 
was dissuaded therefrom by Mahākaccāna. 

667 Cp Ud-a 285 above. 

668 Reading tannimitte ca with Be Se for text's Ce tam tam 
nimitte pana. 

669 Ce Be read panfiàya for text's paūūāya cakkhunā, Se 
pannacakkhuna. 

670 Cp Ud-a 207 above. 

671 Cp Ud-a 151 above. 

672 Reading nissaranavivekasankhatámatasabhavato with Be for 
text's nissaranavivekasankhatamatam vibhāvetvā sabhavato, Ce 
Se nissaraņavivekasankhātāmatam vibhāvetvā sabhavato; 
nissaranaviveka is one of five kinds of separation listed at Pts ii 
220f, SA i 158, being explained as cessation, nibbāna. 

673 Reading hetu-atthatā datthabba with Be Se for text’s Ce hetu- 
attho datthabbo; cp Ud-a 255, 352 for similar. 

674 Ghatam; Be sappim (synonym). 

675 As at Ud-a 146 above. 

Se suvisuddhakāyasamācārattā; cp Vin-a 1088 on the same 
verse, which reads kāyavācāmanosoceyyena samannāgato. 

677 Ukkāratthāne; cp Bv-a 73, also Vism 650 for similar. 

678 Cp Ud-a 186 above for the sixteen cleansing-dhammas. 
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679 Sanghena; Ce Be omit. 

680 Vin i 195ff. 

681 So Be and Ud for text’s Ce Se Revato. 

682 Kukkucca; rendered “scrupulous” at B Disc iv 286, but this 

seems rather, in the present context, to mean “fretting”, just as 

it does in the fourth of the five hindrances, viz. distraction and 

fretting (uddhaccakukkucca), as at Ud-a 129 above; cp also Vv- 

a 319 where the monk concerned eventually disrobed as a result 

of fretting (kukkuccaka) due to his unsteadiness of mind. It is 

not at all clear how having scruples could be equated, as here, 

with doubt. 

683 Doubting Revata. 

684 Cp Ud-a 161 above. 

685 Reading ghatento with Ce Be Se for text’s ghatanto. 

686 Reading hi with Ce Be Se; text omits. 

687 Kankhavitaranavisuddhim; this normally denotes that stage 
f the Visuddhimagga concerned with overcoming doubts with 

respect to name-and-form in the three time periods, viz. past, 

present and future—cp Vism 598ff; also D iii 288, Mi 147—but 

here the arahant path is meant. Cp note 692 below. The 

reference to “Vism 523” in PED, svkankha, would seem spurious. 

688 Cp Ud-a 285 on the eight and sixteen doubts here alluded to. 

689 Not “M i 111” as stated by Woodward, which error in all 

probability arose from an uncritical acceptance of faulty 

information given on page 599 of the PTS edition of Vism, 

where the source (M i 111) for first quotation (cakkhun ca 

paticca rüpe ca uppajjati cakkhuvinnanam) is wrongly assigned 

to the second quotation, to which same source (M i 8) 

Dhammapālais also here alluding. Woodward's punctuation of 

this whole passage leaves much to be desired—I follow Be. 

690 Reading maggadhammam with Ce Be Se for text's vata 

dhammam; cp Ita ii 21. 

691 Reading imā with Ce Be Se; text omits. 

692 Be Se read aniccantikattà, Ce aniccantikatattā, for text's 

aniccan ti katatta, but the true reading is clearly anaccantikatta, 

thus linking up with the prior mention of accantavisujjhanato 

(on account of his purifying himself perpetually). The wrong 
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reading stems no doubt from an early scribal error, in which the 
key word was mistaken for anicca. The expression kankhàvitarana 
(crossing over doubt) is used in the Visuddhimagga and cties to 
denote the stage in the development of vipassana in which one 
contemplates the conditions giving rise to name-and-form, 
being also called paccayapariggaha (the discernment of 
conditions) and discussed at length in Vism XIX. Dhammapāla's 
point here is that the kankhavitaraņa that Revata was reviewing 
was not this one, but the Dhamma consisting of the path (which 
could either be that of the sotāpanna, which eradicates doubt, 
or that of the arahant, as here, which eradicates all residual 
defilements). The reason is that the preparatory crossing over 
of doubt does not utterly eliminate the defilement of doubt, but 
merely effects a temporary suspension of it. (Bhikkhu Bodhi) 
693 Cp note in Ud. 

694 Reading sakavediyā và with Ce Be Se for text's sakavediya tà. 
695 Reading parassa with Be for text's Ce Se paresam. 

696 Reading và with Ce Be Se for text's tà. 

697 Reading parasmim with Be Se for text's Ce yasmim pana. 
698 Reading no nu kho with Ce Be Se for text's na nu kho. 

699 Be ye jhayino, as per Ud (Be); text Ce Se omit. 

700 Cp Ud-a 44 above for this and some of the subsequent terms. 
701 Reading lakkhaņūpanijjhānena with Ce Be Se; text omits. 
This and the preceding term are also found at Vv-a 38, 213 and 
Bv-a 45 etc. and are explained at Asl 167. 

70? Cp M i 479; Pugg 15; Pe 243; Nett 112; etc. 

703 Reading ca with Ce Be Se for text's va. 

704 Reading thapesi ti with Ce Be Se for text’s thapesi. 

705 Cp Ud-a 265; Devadatta sent thirty-one of the archers he had 
chosen from the five hundred supplied by king Ajatasattu to slay 
the Buddha, but the Buddha converted them, causing them all 
to become sotāpannas; he then caused a large rock to be hurled 
from the summit of the Vulture Peak but this the twin peaks 
caughtand crushed, with onlyasplinter wounding the Buddha's 
foot; whilst amongst his other attempts on the Buddha's life was 
the incident in which he sent the inebriated elephant Nalagiri 
to attack the Buddha who suffused the elephant with loving 
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kindness (Vin ii 191ff). Cp also the Ap-a explanation for these 
events at Ud-a 264f above. 
706 Reading cakkabhedam with Be Se for text’s Ce vaggabhedam; 
cp also Vin ii 198, iii 171. PED svstates that this means “breaking 
peace or concord, sowing discord”, just as Miss Horner notes at 
B Disc i 296 n 3 that Vin Texts iii 251 contains a note to the effect 
that “in cakkabhedam the firstword no doubtconnotes ‘kingship, 
lordship’ as in dhammacakka, cakkavatti, etc.”, adding “But it 
can also mean breaking a wheel, and symbolically cakkabheda 
has special meaning of ‘breaking up the peace, sowing discord’ ”. 
But SED sv points out that cakra can also denote the ruddy goose 
(Anas Casarca) "called after its cries, vaka", subsequently listing 
the term cakrabhedini, which it explains in terms of "dividing 
the Cakra(-vaka) couples", adding, sv cakravaka, that couples of 
such birds were supposed to become separated and mourn 
during the night. It is therefore quite likely that the term 
jcakkabhedam was an idiom well known both in the days of the 
Buddha and in the commentarial period, but whose meaning 
subsequently became lost, when it would have been natural to 
take it, instead, (especially given the confusion of the Sinhalese 
characters c/v) as vaggabhedam, a split between the vaggas, or 
monastic chapters (on which cp Ud-a 310 above). 
707 So Be Se and Ud for text’s Ce annatr’ eva. 
708 Reading āveņikam uposatham with Ce Be Se for text's 
avenika-uposatham; cp Ud-a 317 below. 
709 Bheda; or schism. Cp Vin ii 204 where it is stated that it takes 
nine or more monks for dissension (raji) to become a schism. 
710 Sajjitattā; Devadatta was delighted when he proved unable to 
persuade the Buddha to adopt his five principles (Vin ii 195ff), 
since this provided him with the pretext for the vote on the issue, 
which he himself supervised (Vin ii 198), and in which he was 
able to entice five hundred newly ordained monks to side with 
him and thus split the Sangha. 
711 Reading tena tena with Be Se for text’s Ce tena. 
712 As did Devadatta; cp Vin ii 199. 
713 Rocetha; B Disc v 286 “approve”. Cp rucijananattham below. 
714 Reading ekam pi with Be Se for text’s Ce ekam. 
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715 Reading adhammam dhammo with Be Se (and Ud-a 317 
below) for text's Ce dhammo adhammo; cp Vini354, ii 204 and 
Vin-a 1278 for these eighteen bases. 

716 On what follows, cp MA iv 108f; AA ii 4. 

717 Cp B Disc vi 323 and notes. 

718 See Vin ii 89 for these four. 

719 See Vin i 112; MQ ii 176 n 5. 

720 MA AA gloss kathayanto, talking. 

721 Woodward's punctuation is at this point unintelligible; I 
follow Be and MA. 

72? Vacibhedam; cp MR&I 3 n 6. 

723 Cp Ud-a 60. 

724 MA AA add Satthu sāsanam. 

725 MA (AA) add kim mayham avici niluppalavanam viya sitalo 
(sitala). 

726 Anavattidhamme katva; MA AA and Vin-a on Vin v 201 read 
anivattidhamme katva. CPD, sv anivattidhamma, claims that 
this means “trustworthy, true to one’s word” here, at the same 
time wrongly giving the reference to MA as "Ps iii 517", which 
reference does not exist. 

727 Reading kammam eva with Be AA Vin-a for text’s Ce 
ekakammam eva. 

728 Reading ^ggaha pana pubbabhāgā with Be Se (MA AA °gaha 
pana pubbabhāgā) for text's Ce °gahapanam pubbabhage. 
729 MA AA now turn to other matters. 

730 Reading ten’ aha with Ce Be Se; text omits. 

73! Reading bhante with Be Se and Ud for text's Ce Bhagava. 
732 Reading Devadattena with Be Se and Ud-a 316 above; text Ce 
omit. 

735 Cp Vin ii 198 - 204. 

734Reading yathakkamam with Ce Be Se for text'syathākammam. 
735 Reading sadhu with Be Se for text’s Ce sadhum. 

736 Be reads bhaddakam for text’s Ce Se laddhakam; cp Ud-a 250 
above. 

737 Be reads Paccekabuddhena for text’s Ce Se 
Paccekasambuddhena. 

738 Reading tam with Ce Be Se; text omits. 
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739 Cp Vin i 59, iii 6; A i 220, 261, ii 145f; Dhs 299; also Asl 219 
for an explanation in terms of misconduct. 

740 So text Ce Be; Se, however, punctuates such that we should 
read, instead, “Of tender age, stationed in their first youth; it is 
brahmin youths that are implied in the present case”. As the 
following notes demonstrate, the cty on this sutta is riddled with 
corrupted readings, and any translation is at best provisional. I 
have done with it what I can, though other interpretations are 
no doubt possible. 

741 So Ce Be Se for text's te vadhāyamānarūpā. 

74? Uppandana; Se upphandana throughout. 

743 Reading anne with Se for text's Ce Be annesam; cp CPD, sv 
uppandeti, which queries the construction with the genitive. 
Could, perhaps, the original have read anne samuppandenta ? 
744 Vadhanti; literally “slay”, but presumably here in the sense of 
demolishing, assassinating, etc., through a verbal assault. Be 
, reads sadhanti (ridicule), which may be an over-correction, Se 
vadanti (utter, speak, etc.). 

745 Tadatthavacanasilà; Se tassa ca vacanasila. 

746 So Ce Be Se for text's vadhanam...vadho. 

747 So Ce Be Se for text's vadhāyamāna. 

748 So Ce Be Se for text's vadhāyamāna. 

749 So Ce Be Se for text's vadhāyamānā. 

750 Reading āvadanti with Ce Be Se for text's ācaranti. 

75] So Ce Be Se for text’s vihethe vadhe; meaning conjectural— 
I presume sasedhe must somehow be derived from sva + V $rdh, 
given the context. 

75? Reading te with Ce Be Se for text's tato. 

753 Reading vuttā with Se for text's Ce Be vuttam. 

754 So Ce Be Se for text's vadhāyamānarūpā. 

755 Be records, upto this point, the following vl— 
Vadhāyamānarūpā ti uppilanajatika | Yam vacanam sandhāya 
vuttam annesam pileti | tassa vacanasīlā ti attho I Tatrāyam 
vacanattho—vadhanam vadhol tam ācikkhantīti ‘vadhayamana’ 
ti vattabbe digham katvā *vadhāyamānā” ti vuttam | Atha 
và vihethe vadhe viya attānam ācarantī ti vadhāyamānāl tato eva 
tamsabhavataya vadhāyamānarūpā ti vutta I (Ka). 


a 


848 The Udāna Commentary 


756 Atiyanti; not listed by PED. Atiyanti and atikkamanti both 
have the meaning of to go too far, and thus transgress, and the 
double entendre may not be accidental here. 

757 Reading tam tam with Ce Be Se for text’s tam; more literally 
"whatever". Cp note at Ud-a 331, where a similar phrase is taken 
as "talks whatever (words) are put into his mouth". 

758 Cp Ud-a 238 above. 

759 So Ce Be Se and Ud for text's vācāgocarā”. 

760 Vācāvatthumattass” eva; literally, that which merely has 
speech as its basis. Also at Ud-a 394 below. 

761 Be adds adi; presumably the compound vācāgocarabhāņino 
is to be resolved, in this alternative explanation, as vācāgocarā 
bhànino. 

762 Out of reverence for the Sangha at MA iv 205 on M iii 154 
where the verse is predicated of quarrelling monks. 

765 Reading parapattikā with Ce Be for text's Se padapattikā. 
764 Reading sāvetabbā with Ce Be for text's sāvetabbam, Se 
sādhetabbam. 

765 Avidū; Be aviddasuno. 

766 Asūrā; CPD sv considers the whole phrase dubious. 

767 Paņditamāni; or passing themselves off as such—cp SED sw 
panditamanin, manin. Not “proud of his cleverness” as 
sugggested by PED sv mānin. 

768 The brothers’ story is to be found at AA i 209ff; cp also Vism 
387ff. 

769 As also was his brother—AA i 210. 

770 Aparabhage; presumably subsequent to his ordination. 

771 Probably those of Ud-a 135 above. 

77? Upto a thousand in any one sitting, with no two alike—AA i 
210. 

773 Cetovivatta; on account of his skill in concentration and 
because he became an arahant upon emerging from the jhanas 
associated with the sphere of form—AA i 210. His brother, 
Mahāpanthaka, was accorded a chief place for his skill in 
sannavivatta, turning away by way of perception, which AA i 210 
similarly states was on account of his skill in vipassanà and 
because he became an arahant upon emerging from the jhanas 
associated with the sphere of formlessness. Cp Pts i 108, ii 70 
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where five vivattas, viz. sanna°, ceto?, citta?, nana? and 
vimokkhavivatta, are discussed. 

774 Nand; Be omits. 

775 Reading thitena with Ce Be Se; text omits. 

776 As with the opening of a lotus—Vism 311. 

777 Reading copanakayenawith Ce Be Se for text’s dhopitakāyena; 
at Asl 95f the active-body forms one of eight centres of non- 
restraint, being distinguished, without further elaboration, from 
the pasadakaya, or sensitive body. Cp also Ud-a 242 above. 
778 Cp Ud-a 87 above. 

779 Karaja; ? the body born of karma—cp A v 300; DA 113, 217ff; 
Asl 378; Vism 287, 404; and note at Expos 485 which states that 
this is the same as the kāyapasāda (cp last note but one). 
Rendered by Nanamoli as “physical body" (Ppn 308) and by Pe 
Maung Tin as “material body” (Pp 441). Cp also karajarüpam 
at Vism 326. 

780 Kukkucca; usually rendered fretting. 

781 Reading samyatahatthapadataya hatthakukkuccadinam with 
Ce Be Se for text's asamyatahatthapādakāyakukkuccādīnam. 
782 Reading silaparisuddhi with Ce Be Se for text'ssīlaparisuddhi; 
one of four such purifications at A ii 194f, the others being those 
of mind, thought and liberation. 

783 Like a lamp’s flame when there is no draught—Vism 464. 
784 Ekodibhava; cp Asl 169 = Vism 156 for explanatory 
etymologies; it seems generally to be associated with the second 
jhana. 

785 At this point, Woodward inserts “(Sn. 193)”, seemingly 
implying that that which precedes it is a quotation from the 
Suttanipāta, rather than merely a lemma from Ud. 

786 Reading kāyacittadutthullabhāvūpasamanena with Ce Be 
(Se kayacittadutthullavipasamanena) for text’s 
kāyacittadutthullabhāvupasamānena. On kayadutthulla (bodily 
inertia), see Vism 151; also Pm, which explains dutthulla as 
kayasaraddhata ((nervous) excitement of body) and as alasiya 
(lethargy) and which Nànamoli takes to representthe hindrance 
of ill will (Ppn 157 n 36). MA iv 202, 208 on M iii 151, 159 
similarly explain dutthulla as alasiya, whereas PED sv gives the 
meaning of kayadutthulla only as *unchastity" (which may 
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account for the fact that this term is rendered, at MLS iii 196, as 
"unchastity"), and that of dutthulla as ^wicked, lewd" (though 
rendered, at MLS iii 204, as distress"). Nànamoli, on the other 
hand, renders dutthulla in both places as "inertia" (A Treasury 
of the Buddha’s Words, ii 141 and 132). Kayadutthulla is also to be 
found at Thag 114, being rendered as "grossness of body" (EV 
i 15) and as “gross body” (Brethren 102). 

787 Ce Be read ?adhitthàya for text's Se ?adhitthánàya. 

788 Reading kammaññañ cawith Ce Be Sefor text's kammaünatan 
ca. 

789 Body (kaya) here denotes the three khandhas of the 
sensations, perceptions and formations—cp Dhs 40f andVism 
465; also Ud-a 397f below for similar. 

790 Reading bahüpakàram with Be for text’s Ce Se bahukāram. 
791 Reading kammatthānānuyogassa with Be for text's Ce Se 
kammatthānānuyogāya. 

792 Reading tattha tattha with Ce Be Se for text's tadattham 
tattha. 

793 Phātim karonto; literally fattening (as of cattle), and thus 
bringing to maturity, making them ready for the final goal (in 
the case of cattle, slaughter). 

794 Reading uļāruļāratarādi” with Ce Be Se for text's 
uļāruļāratādi”. 

795 Reading pubbāpariyavantam with Ce Be Se for text's 
pubbapariyantavantam. It is not clear whether this is the same 
as the successive states of distinction spoken of at Ud-a 242, 
where see note. 

796 Reading cà ti with Be Se (Ce ca); text omits. 

797 Reading namadhammapariggahato with Be for text’s Ce 
dhamma”, Se itaradhamma?. 

798 Reading ayam eva ca with Be Se for text's Ce ayam ev' attho. 
799 Reading pubbāpariyavisesam with Be (Ce Se 
pubbapariyavisese, distinctions beforehand and afterwards) for 
text's pubbapariyaviseso. 

800 Cp Ud-a 293 above. 

501 Ce reads the Sona Chapter here; cp Ud. 


-! 





CHAPTER SIX: BLIND FROM BIRTH 


$1. Lifespan 
[322] In the first (sutta) of the Blind from Birth Chapter!: at 
Vesali (Vesaliyam) and so on has the same meaning as that already 
stated above?. Entered Vesali in search of alms (Vesalim piņdāya 
pāvist): entered when ? At the time that he went to Vesali3 after 
emerging from Ukkācelat. For, after he had spent the rains 
retreat in the hamlet of Beluva5, the Lord6 emerged therefrom, 
and in due course reached Sāvatthi”, staying in Jeta's Grove. 
And at that time, the Captain of the Dhamma’, who had 
surveyed his own lifespan's formations? and had come to know 
that they would continue only for seven days, got the Lord to 
give him permission, went to the village of Nalaka, there caused 
his mother to become established in the sotāpatti-fruit, and 
then attained parinibbàna!0, The Teacher took hisrelics, which 
had been conveyed by Cunda, had a cetiya be builtfor the relics, 
and then went, surrounded by a great order of monks, to 
Rajagaha. At the time that he went there, the venerable 
Mahamoggallana attained parinibbana. The Lord took his 
relics too, had a cetiya be built and, after emerging from 
Rajagaha, in due course went to Ukkacela. And there, he seated 
himself, surrounded by a great order of monks, on the bank of 
the Ganges, taught Dhamma!! associated with the parinibbana 
of the (two) chief savakas!2, emerged from Ukkācela, and then 
went to Vesali. It was when so gone that “Dressed at a particular 
occasion during the morning, took bowl and robe, and entered 
Vesāli in search of alms” was said of the Lord, for which reason 
“At the time that he wentto Vesali after emerging from Ukkācela” 
was said!3. Something to sit on (nisidanam): in the present case it 
is a piece of hidel4 that is implied. The Cāpāla Shrine (Capalam 
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cettyjami5): the site where the yakkha named Cāpāla [323] had 
formerly dwelled, which had become well known as the “Cāpāla 
Shrine”, the vihāra (subsequently) built thereon for the Lord 
also being called, by extension, the *Cāpāla Shrine". This same 
is also the method with respect to those (phrases) commencing 
"Ihe Udena Shrine" and so on. Sattamba (Sattambam): they 
speak of that place at which, so it is said, the seven princesses of 
the daughter of Kiki, king of Kasi, put forth effort after they had 
emerged, filled with shock, from the royal household!6, as the 
“Sattamba Shrine”. The “Bahuputta” was some banyan tree with 
an abundance (bahu) of new shoots; an abundance (bahū) of 
humans used to pray for sons (putte) to the devatà resident 
therein, owing to which that place became well known as the 
“Bahuputta Shrine”17. The “Sarandada”!8 was the site where the 
yakkha named Sārandada!9 had dwelled. Hence all these were, 
without exception, designated as “shrines” (cetzya), on account 
of the fact that they had, previous to the arising of the Buddha, 
been possessed by devatàs?9; whilst the vihāras built (at such 
places) for the Lord came to be similarly nicknamed?, Delightful 
(ramaniya*2): in this connection, the delightful nature of Vesāli 
is, firstly, to be understood to be due to the excellence of that 
part of the world, to the excellence of its people, and to the fact 
that the requisites were gained with ease (there); whilst the 
delightfulness of its vihāras is to be regarded as being due to 
their having been neither too far from, nor too close to, the city, 
to the excellence of the journey to and from (the city), to the fact 
of their having been places offering an uncrowded stay (vihāra), 
to the excellence of their shade and water, and to their having 
offered suitable seclusion. The four potency-bases (cattāro iddhipada). 
in this connection, the meaning of the word “potency”23 (iddhi) 
is the same as that already stated above*4. Has cultivated (bhāvitā): 
has developed. Frequently performed them (bahulīkatā): repeatedly 
performed them. Made them a vehicle® (yānīkatā): made them 
similar to a vehicle that has been harnessed?6. Made them a basis 
(vatthukatà): made them similar to a basis in the sense of a 
foundation?" Manipulated them (anutthita): resolved they be 
(such and such) (adhitthitā). Built them up all around him 
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(paricità). built them up (citā) them on all sides (samantato)?8, 
fully developed them. Fully undertaken them: susamāraddhā=su tthu 
samāraddhā (resolution of compound), accomplished?? them 
extremely thoroughly. Having thus talked (of such things) 
without reference (to a given individual), he once more says 
“The Tathagata” and so on, indicating? (such things) referring 
(to a given individual). And in this connection, "for the kalpa" 
(kappam) is for the kalpa (in the sense of) a lifespan (āyukappam). 
Could remain (tittheyya): could remain, could continue to live, 
completing?! whatever is the measure of lifespan for humans at 
such times32. Or for what remains after the kalpa? (kappavasesam 
và): or for that exceeding a hundred years spoken of as "(for a 
hundred years) or slightly more”34 (D ii 4; Si 108). The elder 
Mahasiva, however, said: “There is, indeed, no trumpeting?5 on 
the part of Buddhas concerning that which cannot take place?6. 
For just as he had for ten months suppressed the sensation that 
had arisen in the hamlet of Beluva and that was to prove fatal7, 
i so could he, in su i 58 b dl ining that*? 
; ppressing same38 by repeatedly attaining that 

attainment, have remained for this entire auspicious kalpa40”. 
[324] So why didn't he remain? (Since) that spoken of as his 
clung-to (kamma-generated) body*! had been overcome4? by 
(the ravages of) broken teeth and so on*3; and (since) Buddhas, 
moreover, attain parinibbànain thefifth45 phase of their lifespan, 
atatime when they are still dear and charming to the manyfolk, 
before they have reached a condition in which they have broken 
teeth and so on. (For) once the chief sávakas*6 and the great 
sāvakas, who had become enlightened through the Buddha", 
had attained parinibbana, he would have remained on all 
alone^8, without a retinue, or else with a retinue consisting 
(only) of child novices, whereupon he would have invited scorn 
such as “Oh dear me ! Is this the assembly of the Buddhas >” 
Therefore he didn't remain. Yet even when such be said, it 
cannot be approved of19; (for) this alone, viz. “a kalpa (in the 
sense of) a lifespan”, is the definitive position ofthe Commentary. 
A gross sign?0 (olanke nimitte). that which bluntly causes a 
perception to arise; for this blunt means of giving rise to a 
perception had the aim of having him beg?! him to stay on for 
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the entire kalpa5?, saying “Let the Lord remain for the kalpa"— 
that is to say, it was an allegorical53 explanation of his own 
capability of staying on for the kalpa, as a result of the majesty 
associated with his own cultivation of the four potency-bases, by 
way of (the statement) commencing “Anyone, Ananda, who has 
cultivated the four potency-bases". Show (obhasé4): public 
statement; and this statement, being public, was a quite 
straightforward explanation of his expectation, dispensing with 
(such55) roundabout (talk)56. For? the well-being of the manyfolk 
(bahujanahitāya): for the sake of the people's well-being. For the 
happiness of the manyfolk (bahujanasukhaya): for the sake of the 
people's58 happiness. Out of pity for the world ( lokānukampāya): 
through? pity for the world of beings. For which particular 
world of beings ? For that one® which, upon hearing the Lord’s 
Dhamma-teaching, penetrates {Dhamma}6l, drinks the 
Deathless-drink&?. For63 eighteen kotis of Brahmas, with 
Annakondanna® at their head, penetrated Dhamma during 
the Lord's teaching of the Dhammacakkappavattanasutta65— 
and soit was up until his guidance of the wanderer Subhadda$6, 
there being no counting of the beings who ( during that interval) 
penetrated Dhamma, there being no limit to the beings who 
reached penetration at the time of his teaching these four 
suttas97, viz. the Mahāsamayasutta (D ii 253ff), the Mangalasutta 
(Khp 2f= Sn p 46f), the Cūļa-Rāhulovādasutta (M iii 277ff) and 
the Samacittasutta (Ai 64f), such staying (on in samsāra) on the 
part of the Lord having come about$8 out of pity for this world 
of beings that is without measure. Het9 speaks with the 
implication that so will it be also in times yet to come. Of devas 
and men (devamanussānam): not just of devas and men alone; (for 
such) staying (onin samsāra) on the part ofthe Lord was for the 
benefit, for the well-being, for the happiness, of the remainder 
too, such as nàgas and supannas and so on. It was, however, 
stated thus so as to indicate those persons with relinking 
(consciousness) that possesses the roots?0 capable of realising 
the paths and their fruitions, meaning therefore "Let the Lord 
remain also for the sake of the others' benefit, for the sake of 
their well-being, for the sake of their happiness". Herein: for the 
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benefit (atthāya): for the sake of excellence in this world. [325] For 
the well-being (hitāya): for the sake of the well-being that constitutes 
the root-cause of excellence in the next world. For the happiness 
(sukhāya): for the sake of that happiness consisting of the 
nibbana-element. The former inclusion of well-being and 
happiness is, however, to be understood by way of that common 
to all. As?! with one whose heart is blocked by Māra (yathā tam Mārena 
panyutthitacitio): in this connection, tam (untranslated) is a 
mere particle. The meaning is that just as any other puthujjana, 
whose heart is blocked, whose heart is engulfed, by Mara, would 
also have been unable to penetrate same, so was he himself 
unable to penetrate same. For Māra blocks the heart of the one 
for whom any of the perversions have yet to be abandoned; 
whereas nothing whatsoever need be said of the one for whom 
all twelve perversions?? have yet to be abandoned. But for the 
elder, four perversions’3 had yet to be abandoned, as a result of 
pach he blocked his heart. But what does he do when blocking 
a heart? He causes beings to see a sight-object, or to hear a 
sound object, that is terrifying’4, whereupon, upon seeing same, 
or hearing same, they relinquish mindfulness and become 
open-mouthed. He then causes his hand to enter them via their 
mouth and kneads their heart, whereupon they persist in 
perceiving things wrongly”5. But how did he become able to 
cause his hand to enter the elder via his mouth ? By causing him 
to see a terrifying object, upon seeing which the elder failed to 
penetrate that sign and show. (But) with what aim did the Lord, 
being fully aware of this, address him even up to a third time ? 
With the aim of diminishing his grief by putting the blame on 
him saying “Yours alone is this wrong doing; yours alone this 
offence" when, later on?6, begged by him saying “Let the Lord 
remain, Lord”. For the Lord beheld that “This one’s heart is 
extremely affectionate towards me; later on, he will, upon 
hearing of the reason for the earthquake?’ and the spurning of 
my lifespan’s formations, beg me to remain for a long time. 
Then I will have to lay the blame on his head alone, saying "Why 
didn’t you beg me earlier ?’; and (since) beings are not smitten 
in the same way when the guilt (involved) is their own, his grief 
will thereby become diminished78”79, 
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You may go, Ananda (gaccha tuam Ananda): since you came 
here for the day's rest, you may therefore go, Ananda, for the 
day'srest to whatever place you feel so inclined, for which same 
reason he said "And do whatever you now deem it time for". 

Mara, the Evil One (Maro Papima): in this connection, he is 
Mara (Maro) since, in inciting beings (to do) that which is to 
their detriment, he murders (māreti) them. “The Evil One” is a 
synonym for this same, for he is called “The Evil One” (Pāpimā) 
on account of the fact that he is endowed with an evil (papa) 
nature80. Moreover, there was proclaimed (bhāsitā kho pan’ esa): for, 
when the Lord was staying at the Goatherd’s Banyan®! after 
spending seven times seven days at the Bodhimaņda22, [326] 
and when his own daughters had gone (there) only to depart 
with their desires frustrated, this one had gone there and said, 
believing such to be the means, “Lord, you have now reached 
that goal, on account of which you fulfilled the perfections; 
omniscient knowledge has been penetrated. What point is 
there in your roaming the world83 ?”, and then begged him, in 
just the same way as he had today, saying “Let the Lord now 
attain parinibbana, Lord !". And the Lord had rejected him, 
saying "I will not (attain parinibbàna, Evil One,) so long as" and 
so on. It is with reference to this he next says: “Moreover, there 
was proclaimed?^" and so on. Herein: 

Those who have got things clear : viyatta=byatta (alternative 
grammatical form) by way of attainment of the ariyan path. 
Guided (vinītā). guided (vinītā) by way of the guiding away 
(vinayana) of the defilements® in that same way. Confident 
(visāradā): have reached the state of being confident by way of 
abandoning (wrong) view and doubt and so on86 that produce 
diffidence87. Those by whom much has been heard (bahussutā): they 
are "those by whom much has been heard” (bahussuta) since 
much (bahum) hearing (sutam) by way of the Three Pitakas is 
theirs; they are “Dhamma-bearers” (dhammadharà) since it is 
that same Dhamma (dhammam) that they bear (dhàrenti). Or 
alternatively, the meaning can also be understood, in this 
connection, as follows: those by whom much has been heard 
(bahussutā): those by whom much has been heard where the 
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texts are concerned as well as those by whom much has been 
heard where penetration is concerned88; Dhamma-bearers 
(Dhammadharà). they are "Dhamma-bearers" on account of 
their bearing things (dhammānam) associated with the texts as 
well as things (dhammànam) associated with penetration. Those 
practising a Dhamma consistent with Dhamma 
(Dhammanudhammapatipanna): those practising Dhamma in 
the form of vipassanā that is a Dhamma consistent with&? the 
Dhamma of the Ariyans%. Those practising that which is proper 
(samicibatipannà). those practising the course of successive 
purifications suited to the purification of knowledge and vision®!. 
Followers of a consistent Dhamma (anudhammacarino): those whose 
nature is that of following, in an effacing manner??, that Dhamma 
involving fewness of wants and so on?5 that conforms with that 
(aforementioned) course. That belonging to their own master 
(sakam ācariyakam): the doctrine of their own master94. Are able 
j^? relate (acikkhissanti5: are able to talk (of it) right from the 
beginning, meaning are able to cause others to pick up (the 
doctrine of their own masters) in the same manner that it had 
been picked up by them themselves. Teach (desessanti): have 
(others) repeat, meaning have (others) repeat the (canonical) 
Pali properly?6. Make known : paūnāpessanti=pajānāpessanti?7 
(alternative grammatical form), meaning make manifest?8. 
Establish (patthapessanti): lay down (thapessanti) in one way or 
another. Reveal (vivarissanti): bring aboutarevelation. Classify 
(vibhajissanti): render classified. Clarify (uttanikarissanti): render 
clear, public, that which is unclear, profound!09. With reason 
(saha dhammena): with astatement exhibiting cause and reason!01, 
Accompanied by miracles (sappatihanyam): upto the point of causing 
exiting (from samsāra). To teach Dhamma (dhammam desessanti): 
to cause (others) to awaken to the ninefold supermundane 
Dhamma!0?, meaning to make it manifest. And, in this 
connection, by the six terms commencing with pannapessanti 
(to make known) the six meaning-terms!03 are indicated, whilst 
by the two terms at the beginning! the six formulation-terms. 
Hence, at this point there is shown to have been included, by way 
of the commentary-guidelines, the (entire) Word of the Buddha 
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belonging to the Three Pitakas!95, For this is stated in the Netti: 
[327] “Twelve terms (represent) the Sutta(s), all (of whose) 
formulation and meaning...” (Nett 1). Brahmacariya 
(brahmacariyam): the entire Brahmacariya that is the Teaching 
included under the training-triad!06, Potent (tddham): successful 
(samiddham), by way of the arising!7 of jhāna. Seen expansion 
(phītam): attained growth, in full blossom, byway of the attainment 
ofthe abhinnàs. Become wide-ranging (vittharikam): become wide- 
spread (vitthatam), by way of its establishment108 in this quarter 
and that. Become capable of being known by many (bahujarinam): 
become known (riātam), been penetrated, by many, by way ofits 
penetration by the manyfolk (bahujana)!09. Become extensive 
(puthubhütam): attained an extensive state ( puthulabhāva!10) by 
way of all of its (various) modes. How? Has been properly made 
manifest by such devas and men as there be (yava devamanussehi 
suppakasitam) means has, to the extent that there be devas as well 
as men belonging to the intelligent breed, been properly made 
manifest (sutthu pakāsitam, resolution of compound) by all of 
these. 

A little less eager (appossukko): devoid of eagerness, non-reliant 
(thereon)!!!; he says: “For you, Evil One, have busied yourself 
with crowing ‘Let the Lord now attain parinibbāna, Lord ! Let 
the Sugata attain parinibbàna !' onwards from the (time of my) 
spending of seven times seven days (at the Bodhimanda)112, 
Now, from today onwards, rid yourself of that endeavour; exert 
yourself (no more) for the sake of my Parinibbāna !”. 

Mindful and attentive, spurned his lifespan's formations (sato 
sampajano āyusankhāram ossaji!13): having made mindfulness 
fully present before him, having, with his (Buddha-)!14 
knowledge, set (the time limit), dismissed, abandoned, his 
lifespan's formations. Herein, it is not the case that the Lord 
spurned his lifespan's formations as he might a clod of earth 
with his hand; but rather!!5 that he gave rise to the thought that 
he would attain that attainment solely for three months and 
would not attain it beyond that. It was with reference to this that 
“spurned” (ossaji) was said, ussajji!16 also being a reading. But 
why did the Lord, who was capable of remaining for the kalpa, 
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or for what remains after the kalpa, remain for so short a time 
and then, as aresult of Mara’s begging that he attain parinibbana, 
spurn his lifespan's formations ? It is not the case that the Lord 
spurned his lifespan’s formations as a result of Mara’s begging; 
nor is it the case that, as a result of the elder's begging!!?, he 
would (later) fail to spurn same—rather, he spurned his lifespan's 
formations due the absence, beyond those three months, of 
those capable of being guided. [328] For the Lord Buddhas 
remain only insofar as there is a need of guiding those capable 
of being guided; when there be no such folk capable of being 
guided!!8, for what reason, indeed, should they continue to 
remain ? For!!9 had he attained parinibbàna as a result of 
Mara’s begging, he would have attained parinibbana much 
earlier. For the fact has already been stated!% that his being 
begged by Māraat the Bodhimanda, and his giving that sign and 
making that show, both had the aim of diminishing the elder’s 

ief; whilst his giving that sign and making that show also had 
the aim of eludicating the power of the Buddhas. For these 
same Lord Buddhas, who are of such great majesty, in remaining, 
remain solely in accordance with their own inclinations, just as 
they also, in attaining parinibbàna, attain parinibbàna solely in 
accordance with their own inclinations. A great earthquake 
(mahābhūmicālo): a great earth-tremor; it is said that at that time 
the ten thousandfold world system trembled. Frightful 
(bhimsanako): generating fear. Whilst the celestial kettle-drums burst 
forth (devadundubhiyo ca phalimsu): the celestial kettle-drums 
(bheriyo) boomed, the (sky-)deva rumbled a non-productive 
rumbling, (and) untimely lightning-flashes streaked forth, a 
momentary rain rained being what is said. 

Fathoming this matter (etam attham viditva): fathoming, in all 
its modes, this matter reckoned as the distinction between 
formations and that devoid of formations!?1, This Udana (imam 
udānam): gave rise to this Udāna elucidating his own going to 
that devoid of formations after dismissing (all) formations 
without remainder. Why did he give rise to it ?122 Someone 
might well say that the Lord, troubled by Māra following on ever 
behind him with his "Attain parinibbàna, (Lord,) attain 
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parinibbana, Lord !”123, had spurned!24 his lifespan’s formations 
out of fear. (But) it is stated in the Commentaries that he gave 
rise to this Udàna, sent forth through a thrill of joy, with the aim 
of elucidating to him! (the fact) that he was not be granted any 
such opportunity, there being indeed no Udàna from one so 
afraid. Rather, as he beheld that it would not be very long before 
that burden of dukkha that he had carried around for such a 
long time would be laid down, on account of his duties as a 
Buddha!?6 being accomplished solely within a mere three 
months from then, there arose for him, when reviewing the 
qualities of parinibbàna, lofty joy and euphoria, rather like it 
were fitting that he gave rise (to that Udāna) as a result of that 
thrill of joy!??. For itwas exclusively for the sake of the well-being 
of beings that the Teacher, (though) inclined towards that 
devoid of formations, (though) disposed towards nibbāna, 
remained!28, almost as if under duress!29, out of his Great 
Compassion for a very long time in the world. He would, for 
instance, daily make use of the attainments totalling twenty-four 
hundred thousand kotis!%; but now, with his face turned 
towards nibbāna on account of his service!3! by way of his Great 
Compassion having been accomplished, he experienced 
enormous joy and euphoria. [329] For, as on the day of his 
defilement-parinibbana, so too on the day of his khandha- 
parinibbana did the light from the Lord's body, for the very 
same reason, become especially ultra-serene, completely pure, 
shining bright. 

As132 regards the verse, it is “that having compare” (tulam) 
since it is compared (tulitam), circumscribed, on account of its 
being (visible) at first hand {to all!33}, even!34 to dogs and jackals 
andso on, being that karma associated with the sphere of sense- 
desires. It is “that lacking compare" (atulam) since it is not “that 
having compare" (na tulam); or alternatively, it is “that lacking 
compare" (atulam) since there is no other mundane karma 
comparable (tulam), similar, toit!35, being that karma associated 
with the expanse!36, Or else, “that having compare" (tulam) is 
the sphere of sense-desires!37 and the sphere of form, "that 
lacking compare" (atulam) the formless sphere. Or again, "that 
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having compare” (tulam) is that with little ripening, “that 
lacking compare” (atulam) that with abundant ripening. 
Generating (sambhavam): constituting the root-cause of 
generation, meaning giving birth to arising. Becoming’s formations 
(bhavasankharam): that formative of further becoming. Spurned 
(avassaji) dismissed. The Sage (muni): the Buddha-Sage!38. 
Inwardly delighted (ajjhattarato): inwardly delighted within what is 
one’s owni9), Concentrated (samāhito): concentrated by way of 
access- or absorption-concentration!40, He rent apart, like a coat 
of mail: abhindi kavacam iva-kavacam viya bhindi!41 (alternative 
grammatical form). Self-generation (attasambhavam): defilement 
born within himself. Thisis whatis said: he spurned that having 
compare and that lacking compare, mundane karma so called, 
that have acquired the names "generating" in the sense of 
having ripening and "becoming's formations" in the sense of 
creating formations for becoming!42; having become inwardly 

delighted, concentrated, he rent apart, like a great warrior at 
the height of the battle a coat of mail, self-generation and 
defilement. 

Or alternatively, as he compared : tulam-tülento (alternative 
grammatical form), as he judged. That lacking compare and 
generation (atulañ ca sambhavaņ!43): both nibbāna and becoming. 
Becoming's formations (bhavasankharam): karma leading to 
becoming. The Sage spurned (avassaji muni): the Buddha-Sage, 
upon seeing the peril where becoming was concerned, and the 
advantage where nibbana was concerned, as he compared these 
after the method of "The five khandhas are impermanent, 
(whereas) nibbàna, which is the cessation of the five khandhas, 
is permanent”!44 and so on, spurned that karma in the form of 
becoming's formations, that constitutes those khandhas' root, 
by means of the ariyan path that brings about the destruction of 
karma and that is spoken of as follows: *(The karma that) 
conduces to the destruction of karma" (A ii 236; cp Asl 89). 
How ? "Inwardly delighted, composed, he rent apart, likea coat 
of mail, self-generation”. For he, having been such, viz. inwardly 
delighted by way of vipassanā, concentrated by way of samatha, 
[330] onwards from the stage previous to path attainment, rent 
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apart, through the power of samatha and vipassanā, the entire 
net! of defilement—which same has acquired the name “self- 
generation" on account its generation lying within oneself— 
that had (up until then) remained encasing!4 his existence like 
a coat of mail; he abandoned karma by abandoning defilement 
in such a way that, due to that same absence of defilement, such 
karma would, on account of its non-relinking naturel4, be 
deemed spurned. 

Hence the Lord, who had spurned becoming’s formations 
whilst still at the root of the Bodhi (Tree) !48, though keeping 
that existence going by holding it together with bandaging!49 in 
the form of attainment!50 as one might hold together aworn-out 
cart with bandaging, spurned his lifespan’s formations by way of 
the following thoughtarising!5!: "Three months hence I shall 
no longer need to provide this (existence) with this bandage in 
the form of attainment". 

The exposition of the first sutta is concluded. 


82. Matted-hair 
In the second192: outside the porticol53 (bahi dvarakotthake): outside 
the palace's portico, not the vihāra's portico. It is said that the 
palace, like the Brazen Palace!54, was bounded on all sides by a 
wall flanked by four porticos. As to these, it was in the shade of 
the palace outside the eastern portico that he was seated, on the 
appointed (seat) that was the best of Buddha-seats, surveying 
the territory to the east!55, Matted-hair ascetics (jatīlā): those 
possessing matted-hair, those assuming the guise of ascetics!56, 
Nigaņihas157 (nigaņthā): those assuming the appearance of the 
Švetapata!58 niganthas. Single-garmented ones (ekasātakā): who, 
like the single-garmented nigaņthas, tie a single remnant or 
strip (of cloth) on their hand!59and then roam about concealing 
the forepart of their body with this too!®, [331] Their armpits, 
nails and hair groum long (parūlhakacchanakhalomā): the hair of 
their armpits grown long, their nails grown long and the 
remainder of their hair!6! grown long, meaning with long hair 
at their armpits and so on and with long nails. With a diversity of 
kits (khārivividhaml62 ādāya): taking their divers kits, their bundle 
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of wanderer's equipment of various sorts!63. Passed by not far 
(from the Lord) (avidūre atikkamanti): entered the city by way of the 
path not far from the vihára!&4, J, my Lords, am king Pasenadi the 
Kosalan (raja ‘ham bhante Pasenadi Kosalo): 1, my Lords, am king 
Pasenadi the Kosalan; you must know my name. 

But why did the king, when seated in the presence of the 
chief person in the world, hold up an anjali salute to those 
luckless ones possessing only nakedness!65 ? With the aim of 
humouring them. For the following occurred to him: “If I were 
not to perform even so little as this for them, they might conceal 
what they have seen and heard and not talk, thinking ‘After 
abandoning wife and child, we suffer poor food and 
uncomfortable beds and so on for this one’s sake; (yet) this one 
does not pay us even mere obeisance!66, For when this is paid, 
folk will not take us to be spies, but recognise us only as those 
gone forth. What use is there in talking to this one about 
matters that have taken place!67 ?' But when so performed, they 
will talk without keeping anything secret”. And he moreover 
acted thus also with the aim of knowing the Teacher’s disposition. 

Itis said that the king, even though he had been approaching 
the Lord, had, over the last few days, come not to believe in his 
perfect self-enlightenment, for which reason the following 
occurred to him: “If the Lord knows everything, he ought not 
agree when, after paying these obeisance, I state that they are 
arahants; whilst if, in going along with me, he does agree!68, 
then whence this omniscience of his ?” So he acted in that way 
with the aim of knowing the Teacher's disposition. The Lord! 8, 
however, knowing that even if the king were to believe it when 
he said, quite outright, that “These are not recluses, they are 
spies”, the people, not knowi ng of the matter, might nonetheless 
not believe it, might say that the recluse Gotama, believing that 
the king listens (only) to his own advice, talks whatever (words) 
are put into his mouth!”, which would conduce to their harm, 
to their dukkha, for a long time, and that a secret deed on the 
part of the king!?! would become divulged, whilst the king 
would (in any case), quite of his own accord, talk of the fact that 
they were spies!72, said “It is hard (for you) to know of this” and 
so on. Herein: 
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A bed congested with children : puttasambadhasayanam- puttehi 
sambadhasayanam (resolution of compound). [332] And, in this 
connection, property in the form of wives!” is included under 
the heading of "children"; he indicates the corrupted nature of 
his heart through its being overcome by grief—that has lust and 
so on as its root-cause!74—for them!75 on account of his elation 
concerning hiswives and children, whereas by means of indulging 
in sense-desires (kāmabhoginā) he indicates his being overcome by 
lust!76, whilst by means of both the confused state of his heart!77. 
Sandal from Kasi (kāsikacandanam): delicate sandal; or alternative ly 
the meaning is clothes from Kāsi!78 and sandal. Garlands, scent, 
and cosmetics (malagandhavilepanam): wearing garlands for the 
sake of their colour and aroma, scent!79 for the sake of becoming 
fragrant, cosmetics for the sake of colouring the skin. Gold and 
silver (jātarūparajatam): both gold and all other wealth. Handling 
(sādīyantena): accepting. He also makes manifest, by means of 
all of these, his utter greediness where sense-desires are 
concerned. 

Itis through cohabitation (samvasena): itis through habitation 
with (another person). That (a person's) morality is to be understood 
(stlam veditabbam): it is by cohabiting, by inhabiting one and the 
same place with (another person), that it isto be known whether 
that (person) isamiable!8 or of poor morality. And this only after 
a long period, not a fleeting one (tañ ca kho dighena addhunā na 
ittarenal?l): and this morality is to be understood only after a 
long time, nota fleeting one. Foritis possible, over afew days182, 
to indicate this by assuming the mode of one who is controlled 
and the mode of one whose faculties are restrained. Only by one 
paying attention, not by one not paying attention (manasikarotā no 
amanasikarotā): only by one paying attention (karontena, 
alternative grammatical form), by one reviewing!83, with the 
aim of scrutinising that one's morality, is it also possible to know 
this too!$4; not by the other one. Only by one possessing insight 
(paririavatà): this, too, only by one having insight, by one who is 
wise; for the fool, even when paying attention, is not able to 
know (same). 

It ts through intercourse (samvohārena): it is through talking!85. 
For in this connection, viz. “For whoever amongst men makes 
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his living through business (vokāram), you should thus know, 
Vāsettha, to be a trader, not a brahmin” (Sn 614), it is trade that 
is styled vohāro; in this connection, viz. "The four ariyan modes 
of speech!86 (vohārā)” (D iii 232), intention; in this connection, 
viz. "Enumeration, designation, description, customary usage" 
(Dhs 1306187), a description; whilst in this connection, viz. "He 
would be resorting to mere customary usage (vohàramattena) 188" 
(Si 14f), itis talk that is (styled) voharo, this same being implied 
in the present case too. For someone's talk in your presence 
does not coincide with his talk in your absence, (nor does) his 
talk in your absence with his talk in your presence; likewise his 
earlier talk with his later talk and his later talk with his earlier 
talk. One is able to know, simply when talking, that some 
individual isimpure!89, For the earlier (talk) of the one of pure 
morality [333] coincides with the later, the later with the earlier, 
that which is talked in your presence with that which is talked in 
your absence, that which is talked in your absence with that 
which is talked in your presence. It was therefore in making 
manifest (the fact) that the one whose state is pure is able to 
know (all this) from the one doing the talking that he said: “It 
is through intercourse that (a person’s) purity is to be 
understood”. 

Tenacity (thāmo): tenacity of knowledge. For, when troubles 
have arisen, the one who lacks tenacity of knowledge acts as 
though he were entered upon a house without doorways, not 
noticing what needs to be taken or what can be abandoned!%; 
for which reason he said “It is during adversity, great king, that 
(a person’s) tenacity is to be understood”. 

It is through discussion (sakacchàya): it is through talking with 
(them)!?!, For the talk of one of poor insight ricochets like a 
ball!92 on the water, (whereas) inspiration is endless!93 when 
the one talking is one possessing insight. For one can tell merely 
from the fluctuation of the water whether the fish be big or 
small. 

Hence the Lord made manifest to the king the means by 
which one might know those who are arahants and those who 
are not arahants, without stating outright to the king that they 
besuch. Upon hearing this, the king, utterly convinced of the 
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Lord’s omniscience through the charm of his teaching, made 
manifest his own devotion by way of “It isa marvel, Lord” and so 
on, and then said: “These, Lord, are my men, robbers” and so 
forth, now informing the Lord definitively as to who they were. 
Herein: 

Robbers (cord): those eating the kingdom’s almsfood with the 
appearance of those gone forth when they have not gone forth 
at all, on account of the fact that they are those who conceal their 
actions. Spies (ocarakā): those beneath (hettha) animals ( caraka) 194; 
for robbers, even when travelling (carantā) along the summit of 
a mountain, are still lower than animals (caraka), on account of 
their being of base deeds. Or alternatively, spies (ocarakā): 
emissaries. After spying out : ocaritvā=avacaritvā (alternative 
grammatical form), after investigating, meaning after coming 
to know of this and that occurrence in this and that region. 7 
settle (osábayissámil95): I embark upon, meaning I deal with. Dust 
and sweat (rajojallam): dust and stains!96, To wash away ( pavāhetvā): 

lo remove by way of a thorough rinsing. With hair and beard 
trimmed (kappitakedamassū): with hair and beard cut by barbers 
via the method spoken of in the Alankārašāstra!97. Strands of 
sense-desires (kāmaguņehi): components of sense-desires, or 
alternatively bonds of sense-desires!98, Fully given over to 
(samappita): thoroughly (sutthu) given over to (apfitā), attaching 
themselves t0199, Provided with (samangibhütà): conjoined to20, 
[334] Completely gratify themselves (baricaressant?01): thoroughly 
gratify their sense-faculties, or202 alternatively sport203. 

Fathoming this matter (etam attham viditvā): fathoming this 
matter reckoned as the king's men's deceiving the world with 
the guise of those gone forth for the sake of their own bellies?04, 
This Udana (imam udànam): gave rise to this Udāna explaining 
his rejection of subjection to others?05 and deception of others. 
Herein: 

He should not strive anywhere (na vayameyya sabbattha): unlike 
these king's men, the one gone forth should not strive, should 
not engage in striving, in endeavour, where any evil deed2065 js 
concerned, such as a deed involving being a messenger or a spy 
and so on, the implication being that, without engaging in 
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striving anywhere, at any place, he should nonetheless still strive 
where even the most trifling meritorious deedis concerned. Nor 
should he be another's man (n' anriassa puriso siyà): nor should he 
be a another person's manservant with the appearance of one 
gone forth. Why ? On account of the obligation to perform?07 
an evil deed of such a form as that involving spying and so on. 
He should not live dependent upon another (n’annam nissaya jīveyya): 
he should not maintain his livelihood dependent upon another 
(arifiam- param, synonyms), upon a ruler and so on?08, being of 
such a mind as to believe: "My?9 happiness and dukkha are 
subject to this one”; he should be wholly self-contained?10, with 
selfasrefuge, with norefugeother than that?11. Or alternatively, 
the agent??? in that which has acquired the name of ocaranam 
(spying) on account of its bringing that which is to one's 
detriment?!5 should not live dependent upon another (further) 
unskilled deed. Nor should he conduct trade through Dhamma 
j (dhammena na vanim?4 care): nor should he talk Dhamma for the 
sake of wealth and so on. Forhewho teaches Dhamma to others 
on account of wealth and so on is known as one who performs 
trade through Dhamma, such being the way in which he should 
not conduct that (trade) through Dhamma?!5, Or alternatively, 
it is the one performing the job?!6 of the spy and so on, as did 
the Kosalan king's men, for the sake of wealth and so forth who, 
in carrying out undertakings and so on that are a feature of the 
going forth out of the need to prevent others from becoming 
wary, is known as one who performs trade through Dhamma. 
Moreover, whoever in this (Teaching)?"?, even when following 
a Brahmacariya thatis completely pure, follows that Brahmacariya 
with his mind set?18 on a certain class of devas?19, is also known 
as one who performs trade through Dhamma, such being the 
way in which he should not conduct—meaning perform— 
(that) trade through Dhamma. 
The exposition of the second sutta is concluded. 


83. Reviewing 
[335] In the third: the countless evil, unskilled states of his that had 
been abandoned (attano aneke papake akusale dhamme pahine): the 
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Lord was seated reviewing the one thousand five hundred 
defilements?2 that had occurred in his own continuity from 
time without beginning admitting ofthe following divisions, viz. 
greed, hatred and delusion, misguided attention, shamelessness 
and no sense of reproach (D iii 212), sloth and torpor??l, anger 
and grudging, hypocrisy and spite, envy and selfishness, deceit 
and treachery, stubbornness and haughtiness, pride and conceit, 
vanity and negligence, *craving and ignorance; the threefold 
unskilled roots (D iii 214), misconducts (D iii 214), 
*corruptions222 ( ), uneven (Vibh 368) [and misguided] 
perceptions ( ), [stains (Vibh 368),]223 applied thoughts 
(D iii 215) and diversifications ( ), [strivings and cravings 
(D iii 216) |; the fourfold *perversions??4 (A ii 52), āsavas (Dii 
81), floods (D iii 230), yokes (D iii 230), knots (D iii 230), going 
astrays??5 (D iii 228), cravings and graspings ( ); the fivefold 
wildernesses in the heart (D iii 237), the five shackles in the 
heart (D iii 238), hindrances (D iii 234), rejoicings ( ); the 
six roots of contention (D iii 246), *classes of craving (Diii 244); 
theseven latent tendencies (Diii 254); the eightwrongnesses (D 
iii 289); [the nine bases of resentment (D iii 262),] the nine 
things rooted in craving (D iii 289); the ten courses of action 
that are unskilled (D iii 269); [the twenty-one wrong ways of 
begging ( ) ]; the sixty-two (wrong) views resorted to (D i 
13ff), (and) the one hundred and eight thoughts haunted by 
craving (A ii 212); and so on—as well as226 the countless, evil, 
despicable, states, that were unskilled in the sense of being 
generated through lack of skilfulness, that had accompanied 
these—that had been abandoned, that had been extirpated by 
means of the ariyan path, without remainder, together with 
their accompanying impressions, whilst still at the root of the 
Bodhi (Tree), reviewing these same by examining them one by 
one, viz. "This, too, is a defilement abandoned for me; this, too, 
is a defilement abandoned for me”227, 

And?%8 the countless skilled states (aneke ca kusale dhamme): was 
seated reviewing the countless, blameless, states of histhat were skilled 
and that had reached fulfilment, full-growth, through consummation 
(paribhāvanāya?2) of the perfections and through cultivation 
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(bhāvanāya) of the path over an infinite (period of) time, such 
as?3:0— morality, concentration, insight, liberation, and 
knowledge and vision of liberation; the four foundations of 
mindfulness (D iii 221); the four right efforts (D iii 221); the 
four potency-bases (D iii 221); the four (ariyan?3!) paths; the 
four fruits (of same); the four discriminations (Vibh 293); the 
knowledge associated with the demarcation of the four (modes) 
of generation232; the four ariyan lineages (A ii 27; D iii 224); the 
knowledges associated with the four confidences (M i 71f); the 
five limbs of effort (D iii 237); the five-limbed right 
concentration?33 (D iii 277f); the five-knowledged right 
concentration?* (D iii 278); the five faculties; the five powers (D 
ii 120); the five elements leading to exiting (D iii 2390); the 
knowledges associated with the five occasions of liberation (D iii 
241ff); the five perceptions bringing liberation to full maturity 
(D iii 243); the six subjects for recollection (D iii 250); the six 
(forms of) reverence?55 (D iii 244); the six elements leading to 
exiting (D iii 247ff); the six continual abidings (D iii 250); the 
six unsurpassables?56 (Diii 250); the six perceptions??7 partaking 
of penetration (Diii 251); thesix abhinnas?38; the six knowledges 
not shared by others259 (Ti 78); the seven conditions preventing 
decline (D ii 74ff; A iv 16f); the seven ariyan wealths (D iii 251); 
the seven limbs of enlightenment (D iii 251f); the seven states 
of the sappurisas (D iii 252); the seven bases for decay?4 
( ); [336] the seven perceptions (Diii 253); the teaching on 
the seven persons worthy of donations (D iii 253f); the teaching 
on the seven powers of those in whom the āsavas have been 
destroyed (D iii 283f); the teaching on the eight causes of the 
acquisition of insight?4! ( ); the eight rightnesses (D iii 
255); the eight transcendings of worldly dhammas?4? ( ); 
the eight bases for the initiation (of energy)? (D iii 256); the 
teaching on the eight untimely (occasions)? (D iii 287); the 
eight thoughts of a Great Man (D iii 287; A iv 229); the teaching 
on the eight occasions on which there is overcoming (D ii 110; 
D iii 260); the eight releases (D iii 261f); the nine states having 
their roots in the methodical paying of attention ( ); the 
nine limbs of effort associated with (the state of) complete 
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purification (D iii 288); the teaching on the nine abodes of 
beings (D iii 263); the nine suppressions of resentment (D iii 
262f); the nine perceptions (D iii 289f); the nine diversities (D 
iii 289); the nine progressive abidings?45 (D iii 265); the ten 
conditions of saviourhood (D iii 266f); the ten kasina bases (D 
iii 268); the ten courses of action that are skilled (D iii 269); the 
ten rightnesses?46 (A v 240); the ten ariyan abodes (D iii 269); 
the ten asekha states (D iii 271; A v 222); the ten powers of a 
Tathagata (M i 69ff); the eleven advantages of loving kindness 


(Av 342); the twelve aspects of the wheel24? ( ); the thirteen 
strands?48 of the limbs of asceticism ( ); the fourteen 
Buddha-knowledges (Bv X 9 v 5; cp Bv-a 185); the fifteen 
perceptions bringing liberation to maturity ( ); the sixteen 


sorts of mindfulness as to in-and-out-breathing (S v 311f); the 
sixteen conditions not conducing to the torture of others249 
( ); the eighteen great vipassanās?50 (DA 62 = MA i 47 = AA 
i 106); the eighteen states peculiar to Buddhas?5!; the nineteen 
knowledges associated with reviewing252 (Vism 676); the forty- 
four bases of knowledge (Sii 56ff); the fifty knowledges associated 
with rise and fall253 (Pts i 54ff; Vism 629ff); the fifty-plus254 
skilled states ( ); the seventy-seven bases of knowledge (S ii 
59f); the great diamond knowledge that passes through twenty- 
four hundred thousand kotis of attainments?55 ( ); the 
knowledges associated with the Anantanayasamantapatthàna's 
teaching on investigation and reviewing?56 ( ); and likewise 
the knowledges explaining the biases?57 and so on of infinite 
beings in infinite world-systems ( ); and so forth—making 
these Buddha-qualities?58, as they confronted his attention at 
his pleasure?59, into this and that group, into this and that pile, 
as he thought: "These blameless states are also to be found 
within me; these blameless states are also to be found within 
me”260 And these?6! (he reviewed) merely selectively, not 
comprehensively?&?, it not being possible for all of the Buddha- 
qualities to be paid attention to withoutremainder, one by one, 
even by the Lord, on account of their infinite, immeasurable 
nature?63, For this is said?64: 


Blind from Birth Chapter 871 


*Even if a Buddha were to recite the praise of a Buddha, 
proclaiming nothing else for a kalpa?65, it would be the kalpa 
that would, in that long length of time, become exhausted, not 
the praise of a Tathagata that would become exhausted”; 


[337] it also being further said that?66; 


“Incalculable are the names for the Great Rishi by way of his own 
individual qualities; by way of those qualities, a name may well 
be assigned by the thousand?67" ( ). 


For the Lord had, at that time, entered theviharauponreturning 
from his almsround following the midday meal, stood facing his 
fragrant hut, and then, when the monks had gone after he had 
indicated their duties to them, entered that great fragrant hut 
where, seated on the best of Buddha-seats that had been 
prepared, he despatched his knowledge to the sphere of his own 
past births. These? then presented themselves continuously 
to him, in their infinite and immeasurable divisions, like a 
never-ending hail of arrows. He then despatched the exercise 
of his knowledge to the sphere of the defilements realising “So 
indeed did these defilements constitute the root of that great 
mass of dukkha”, reviewed these one by one with a view to the 
source of their abandonment, and then, whilst next reviewing 
the ariyan path that had brought about their abandonment?®, 
together with its modes, itsancillaries and its particulars, realising: 
“Truly270 these defilements are fully abandoned for me without 
remainder",paid attention to his own blameless states of morality 
and so on in their infinite and immeasurable divisions27!, for 
which reason "And on that occasion, the Lord was seated 
reviewing the countless evil, unskilled states of his that had been 
abandoned and the countless skilled states that had reached 
fulfilment through cultivation?7?" was said. And having so 
reviewed (such things), he gave rise to this Udàna indicative of 
the joy and euphoria that had arisen. Herein: 

Formerly it was (ahu pubbe): former to the arising of the 
knowledge associated with the arahant path, this??? whole troop 


j 
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of defilements, such as that of lust and so on, was (ahu), existed 
(ast), in this continuity of mine; there was (ahosi) not even one 
defilement out of that troop of defilements that was not (to be 
found therein). Then it was not (tadā n' āhu): then, at that time, 
atthe moment of the ariyan path, that troop of defilements was 
not (na ahu), did not exist (na àsi), there did not exist (n' atthi) 
therein any defilement, even to the extent ofa mere atom, that, 
at the moment of the topmost path, could be said not to have 
been abandoned. They also read tato n' àhu (after that it was 
not), meaning after that, subsequent to274 the moment of that 
arahant path, it did not exist (āsi). Formerly it was not (n' āhu 
pubbe): and this immeasurable blameless state?” of mine, too, 
which is now discovered to have reached fulfilment through 
cultivation, was not (na ahu), did not exist (naasi), former to the 
moment of the ariyan path. Then it was (tadā ahu): but when that 
knowledge associated with the topmost path arose for me, then 
that whole blameless state became (āsi) mine; (for,) along with 
attainment of the topmost path, all the qualities associated with 
omniscience fall into the hands of the Buddhas. And it was not, 
and unll not be, and is not knoum now (na c' àhu na ca bhavissati na 
c'elarahi vijjati): [338] and justas, moreover, that blameless state, 
the ariyan path, that arose for me at the Bodhimanda, (and) by 
means of which the whole troop of the defilements came to be 
abandoned without remainder, was not (na c'āhu), did not exist 
(na ca ahosi), former to the moment of the path, so will this 
(path) also, like those defilements, not be, not arise, in times yet 
to come, on account of the absence of any (further) defilements 
needing to be abandoned by me, (whilst) itis not known, is not 
discovered, now, at the present time, either, on account of the 
absence of any duties needing to be done by me. For the ariyan 
path does not occur on more than one occasion, for which same 
reason “They do not journey to the other shore twice" (Sn 
714276) was said. 

Hence, it was upon reviewing the unskilled states that had 
been abandoned, without remainder, in his own continuity by 
means of the ariyan path and the immeasurable, blameless 
states that had reached fulfilment through cultivation, that the 


Blind from Birth Chapter 873 


Lord gave rise to this Udàna sent forth through a thrill of joy 
relating to himself. By means of the former (half of the) verse??? 
the former pair of (the four) confidences??? are talked of, the 
latter pair?7? being made manifest on account of the fact of his 
perfect self-enlightenment having been made manifest. 

The exposition of the third sutta is concluded. 


84. Outlooks (1) 
In the fourth: recluses, brahmins and wanderers of divers outlooks 
(nanatitthiyasamanabrahmanaparibbajaka?80). it is a tittham 
(crossing-point) in that it is here that they thereby cross over 
(taranti)?8! the flood of samsàra, (meaning) the path to nibbàna; 
but in the present case?8 it is a viewpoint consisting of (wrong) 
view283 as held by those resorting to (wrong) view by way of the 
perversions consisting of distorted (perceptions and so on)?84 
that is implied by tittham (outlook). They were “of divers 
outlooks”, since they were tied to this (latter) ttttham (outlook) 
which admits of divers modes such as eternalism and so on, 
"recluses, brahmins and wanderers" since they were not only 
recluses such as naked niganthas and so on, but also brahmins 
such as those belonging to the schools of Katha and Kalapin and 
so forth?85, and wanderers such as Pokkharasata?86 and so on; 
(whilst) they were "recluses, brahmins and wanderers of divers 
outlooks" since they were those of divers outlooks as well as 
recluses, brahmins and wanderers?8, It is a ditthi (view), since 
itis by this means that they behold (things) by way of (such views 
as) "The self and the world are eternal”288 and so on—or 
alternatively since (that view) of its own accord beholds (things 
thus)—and since it is, similarly, simply a mere point of view?89, 
this being asynonym for adherence to that which is wrong. They 
were "of divers views" since views that are divers, of countless 
sorts, by way of eternalism and so on were theirs. A “persuasion290” 
is one's being persuaded, an "inclination" one's being inclined, 
by way of that same (notion of) eternalism and so forth, (these 
terms denoting), as to their sense, the perversion of thought 
and the perversion of perception??! that proceed by way of 
(such views as) "The self and the world are eternal" and so on. 


j 
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[339] They were “of divers persuasions” since divers persuasions 
of such a kind were theirs, “of divers inclinations” since divers 
inclinations (of such a kind) were theirs. For those resorting to 
(wrong) view, having in the first instance caused their heart to 
incline, and to be persuaded, in this way and that, afterwards 
adhere (to the view that) that alone is true, all else being futile. 
Or alternatively, it is simply ditthi (view) alone that is to be 
understood as having been spoken of by these three words, viz. 
that it is a view by way of a viewing (things), a persuasion by way 
of one’s being persuaded, (and) an inclination by way of one’s 
being inclined, in this way and that, by way of (such views as) 
“That which is impermanent is permanent” and so on. Reliant 
upon the divers support for such a view (nanaditthinissayanissita): 
reliant upon, attached to, affixed to292, keeping to, the support, 
basis, reason, for that view (which support) is of divers kinds by 
way of suppositions such as that of eternalism and so on, or 
alternatively (reliant upon, etc.) the support reckoned as that 
same view itself, meaning persisting in not letti ng go of it?98, For 
views, too, can act as supports for the (divers) modes of adherence 
on the part of those resorting to views. 

(la) There were: santi=atthi (alternative grammatical form), 
there were found to exist, there were discovered to exist. Some 
(eke): some of those (ekacce). Brahmin recluses ( samaņabrāhmaņā): 
recluses by way ofembarking upon the goingforth, brahmins by 
way of birth; or alternatively (some of these) who were thus 
taken by the world (at large) to be recluses and brahmins?94. 
Who were of such a doctrine (evamvadino): who were of such a 
doctrine (vādino) since they spoke (vadanti) in the manner now 
about to be spoken of, who were of sucha viewsince the view that 
proceeds in the manner now about to be spoken of was theirs. 
Herein, by the second (expression) is indicated the adherence 
to that which is wrong on the part of those resorti ng to (wrong) 
view, by the first (expression) that profession?95 of theirs by way 
of the establishment of others therein in accordance with that 
adherence?96, The world is eternal, and this alone is true, allelse being 
futile (sassato loko idam eva saccam mogham arinam): "the world" is, 
in this connection, the self; for it is this that is implied by “the 
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world” (loko) since it is here that meritorious and evil (deeds), 
and the ripening thereof??7, are observed (lokiyanti?98) by those 
resorting to (wrong) view, or alternatively since (that “world”) 
is itself observed (lokiyati) by those who are committed?99 
(thereto) through their being the maker and so on (thereof)500, 
the meaning (of the lemma) being that this—viz. this viewpoint 
of ours to the effect that this same (“world”) is eternal, immortal, 
permanent, stable—alonets true, unequivocal, all else, such as the 
viewpoint of others*?! that it is non-eternal and so on, being, 
moreover, futile, wrong; in thisway allfour doctrines of eternalism 
are indicated*02, 

(1b) Non-eternal (asassato): not eternal, meaning 
impermanent, unstable, liable to fall. Sinceitisannihilationism 
that is elucidated through their utter rejection of an eternal 
state905, in that (they hold that “world” to be) non-eternal, all 
seven doctrines of annihilationism are indicated, 

(2a) Finite (antavà): bounded, limited, of circumscribed 

i measure, meaning not omnipresent; in this way there are 
indicated such doctrines as the self having the size of the body, 
the size of the thumb, the size of (a grain of) barley35, the size 
of the ultimate atom306, and so on. 

(2b) Infinite (anantava3°7): unbounded, meaning 
omnipresent; in this way the doctrines of Kapila and Kanada308 
and so on are indicated. 

(3a) [340] The soul and the body are one and the same thing (tam 
jivam tam sarīram): 1909 perceives the soul and the body to be 
identical!0, holding that "Whatever be body, that same is the 
item?!! reckoned to be the soul, whilst whatever item be reckoned 
to be the soul, that same is body"; in this way itis the doctrine of 
a material self?12, like that of the Ājīvakas3!3, that is indicated; 
whereas, 

($b) by means of this "The soul is one thing, the body 
another?14", it is the doctrine of a non-material self?!5 that is 
indicated. 

(4a) There is a tathāgata after dying (hot®16 Tathagato param 
maraņā): in this connection “a tathāgata” is the self3!7; for this 
the one resorting to (wrong) view describes as "a tathagata” 
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sinceitis to the "tathāgata-state"318 ( tathagatabhavam), reckoned 
either as maker and experiencer and so on, or reckoned as 
permanent, stable and so forth, that one is gone (after dying); 
such there is, meaning there exists, there is found to be, after, 
subsequent to, dying, the breaking up of the present body—in 
this way there are indicated, under the heading of the grip?19 of 
eternalism32, the sixteen doctrines of (the soul after death) 
being percipient, the eight doctrines of (the soul after death) 
being non-percipient, and3?! the eight doctrines of (the soul 
after death) being neither percipient nor non-percipient. 

(4b) There is not (na hoti): there exists not, there is not 
discovered to be; in this way the doctrine of annihilationism is 
indicated322, 

(dc) There both is and is not (hoti ca na ca>23 hoti): there both 
exists and exists not; in this way the (four) doctrines of partial 
eternalism and the seven doctrines involving percipience?24 are 
indicated; whereas, 

(4d) by means of this "There neither is nor is not”, it is the 
eel-wriggling doctrine$?5 thatisindicated. Thisishow thingsare 
to be understood326, 

It is said that those who resorted to (such) views, whilst 
residing at Savatthi after having arrived from various regions, 
congregated at one and the same time in the place used for 
debating opinions whereupon, in mocking the others’ doctrines 
after each had advanced their own doctrine, they became 
engaged in contention, for which reason “(They dwelled) 
quarrelsome" and so on was said. Herein: 

Quarrelsome : bhandanajata=jatabhandana (alternative 
grammatical form), a “quarrel” being the name for the stage 
preceding a dispute. Kalaho (dispute) is simply a dispute 
(kalaho)327; or alternatively it is to be regarded as a fracas 
(kalaho) on account of its disturbing the peace (kalassa 
hananato)328, They were those “engaging in contention” since 
they were those engaging in speech disagreeable to one another. 
Since a mouth can itself be dart, on account of its delivering a 
mortal blow, (one can speak of) a “mouthed dart”, (meaning) 
harsh speech. For just as a cause can be described via the 
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metaphor of fruition*29, so too can fruition via the metaphor of 
cause, as in "Happy is the arising of the Buddhas'59? and “The 
evil deed was experienced331", They dwelled needling, piercing, 
(one another) with these mouthed darts. Dhamma ts of such a 
nature (ediso dhammo): Dhamma332, whose own nature is 
unequivocal555, is of such a nature, of such a form, as that stated 
by me, viz. "The world is eternal". Dhamma is not of such a nature 
(n' ediso dhammo): Dhamma is not of such a nature as that stated 
by you, viz. "The world is non-eternal". (This phrase) is to be 
construed?*4 in this way with the rest of the words too335, And 
this contention on the part of those of (other) outlooks became 
public knowledge throughout the entire city. 

Now, upon hearing of this, the monks who had entered 
Savatthi in search of alms thought: “This surely deserves talking 
about336, Suppose we were to inform [341] the Lord of the 
incident; surely we would then obtain a Dhamma-teaching, 
smooth??? and subtle, (from the Teacher338} based on this", and 
so, following the midday meal, when the time came for a 
Dhamma-teaching time, they informed the Lord of the matter, 
for which reason "Then a good many monks" and so on was said. 
Upon hearing this, the Lord said “(Wanderers) of other outlooks, 
monks" and so forth, making manifest the lack of understanding 
of Dhamma, as it really is, on the part of those of other outlooks. 
Herein: 

Being blind (andhà): being blind through lack of the eye 
(cakkhu) of insight, for which reason he said “lacking vision 
(acakkhuka)". For it is insight that is here implied by “vision” 
(cakkhu). Similarly, “Do not know what is to their benefit" and 
so on was said. Herein: do not know what is to their benefit (attham 
na jānanti): do not know whatis to their benefit where this world 
is concerned, what is to their benefit where the next world is 
concerned, are not aware of (what constitutes) growth, 
elevation339, where this world and the next world are concerned. 
So what of talk where that which is to their ultimate benefit, 
nibbàna, is concerned? For how indeed can those who are 
confused even where mere pravrtti is concerned know of nivrtti ? 
Do not know what is not to their benefit (anattham na jananti4): at 
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whatever point they do not know whatis to their benefit, at that 
same point they do not know what is not to their benefit 
either4!, Since (they) do not know Dhamma, (they) therefore342 
do not know that which is not Dhammaeither. For these, on account 
of being held in the grip of the perversenesses*4$, take Dhamma, 
though skilled344, as unskilled, take that which is not Dhamma, 
though unskilled$45, as skilled. And not only are they confused 
where Dhamma and what is not Dhamma?46 are concerned, but 
also where the ripenings thereof? are concerned. For they 
likewise describe karma taking it as ripening, ripening taking it 
as karma. Similarly, they neither know Dhamma to be a thing 
having an own nature, nor do they know that which is not 
Dhamma to be a thing lacking an own nature$48, And, as such, 
they declare a thing having an own nature as though it were a 
thing lacking an own nature, and a thing lacking an own 
nature*9 as though it were a thing having an own nature. Hence 
the Lord, having indicated that blindness of those of (other) 
outlooks resulting from a their being deficient in the eye of 
insight due to their acquisition of delusion and (wrong) view, 
next says "In a previous existence, monks" and so on so as to 
make that fact manifest by way of the simile of those blind from 
birth. Herein350; 

Ina previous existence: bhütapubbam- pubbe bhūtam (resolution 
of compound), when come into being in times past351, There was 
a certain king (arinataro raja ahosi): there was some king of old 
unidentified to the world by way of name and gotra. That king 
summoned a certain man (so raja afiiataram purisam āmantesi): it is 
said that, upon seeing the elephant?52 that was his royal-mount353 
come in attendance upon him, attained toa state of gracefulness, 
perfect in every limb, it occurred to that king that that elephant 
vehicle, fair to behold, was truly auspicious. And on that 
occasion, one who had been blind from birth passed through 
the royal courtyard. When he saw him354, the king thought: 
[342] “It is a great loss for these blind ones who do not get to 
see355 a thing of such a form, so fair to behold. Suppose I were 
to have there be congregated all those of this Savatthi such as 
have been blind from birth, have each of them partially make 
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contact with the elephant and then hear what they have to say”. 
So the mischievous king had there be congregated by some man 
all those of Sāvatthi who had been blind from birth and then 
gave that man the idea that he should act in such a way that each 
of those who had been blind from birth should, upon making 
contact with a single limb of the elephant, such as its head and 
so on, imagine556 they had seen the elephant. The man acted 
accordingly. Then the king enquired severally of those who had 
been blind from birth357: “What, do I say, is the elephant like ?" 
As they spoke taking that same particular part variously seen by 
them to be the elephant and disputed with one another saying 
"The elephant is of such a nature; the elephant is not of such a 
nature", they attacked (each another) with their hands and so 
on and caused a great tumult in the royal courtyard. Upon 
seeing that impropriety of theirs, the king, along with his 
attendants, their hearts soaring, their ribs splitting, had a great 
laugh, for which reason *Now that king, monks...became 
i delighted in heart”358 was said. Herein: 

Look here (ambho) is addressing (him). Such as: 
yāvatakā=yattakā (synonyms). Have been blind from birth : 
jaccandhā=jātiyā andhā (resolution of compound), have lacked 
vision from their birth onwards. Together (ekajjham): as one. Do 
I say (bhane) isan address lacking veneration. Indicate the elephant 
(hatthim dasseht): indicate the aforementioned**9 elephant after 
having had itrecline. And it, on accountis its being well trained, 
lay down without floundering3®, The elephant has been seen by us 
(di ttho no hatthi): they spoke taking their handling of the elephant 
to be sight (ofsame). Those who had been blind from birth said 
“The elephant, your majesty, is of such a nature that it is just like 
a water-pot”, knowing that elephant to be only such on account 
of the fact that, upon being made to handle the head by that 
man, they had had it drawn to their attention36! that “An 
elephant is of such a nature". And362 by “a water-pot" is meant 
a pitcher, by “a peg" an elephant-tusk peg363, by “the trunk" the 
armž64, by "a plough-beam" (nangalīsā) a plough's 
(nangalassa=sirassa>t5, synonyms) beam (īsā), by "the body" 
(kayo) the body (sarīram), by “a storeroom"a granary*66, by “the 
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leg”*67 the shank, by “a post” a pillar, by “the tail” the upper 
region of the tail, whilst by “the tuft of the tail” the region at the 
tip of the tail*68, Beat (one another) with their fists (mutthihi 
samsumbhimsu3®): struck (one another) after binding their 
fists???, punched?7!. Became delighted in heart (attamano ahosi): as 
aresult of which dispute on the part of those who had been blind 
from birth, the king, on account of his mischievousness, became 
delighted in heart, one with his heart gripped by mirth372. 

In the very same way (evam eva kho) is the application of the 
simile. This is its meaning: Monks, just as those who had been 
blind from birth, lacking vision, being seers of a single limb, in 
disagreeing, after failing to behold?73 the remainder of the 
elephant, that that part seen merely374 by themselves [343] was 
that seen by the rest in their perception of the elephant, in 
engaging in contention one with another, created that dispute, 
(so) in that very same way do these of other outlooks, in 
conceiving some single portion of body reified$75, such as (the 

i khandha of) form or sensation and so on, as seen through their 
own viewpoint consisting of (wrong) view, to be the self, attribute 
toitastate of eternalism and so forth and then, adhering to (the 
view that) that alone is true, all else being futile, contend one 
with another; whereas they do not know, as it really is, either 
what is to their benefit or what is not to their benefit, either 
Dhamma or that which is not Dhamma. Therefore (these), 
being blind, lacking vision, are the counterpart of those who 
had been blind from birth. 

Fathoming this matter (etam attham viditva): realising in all its 
modes this adherence?76, in every single case377, to that which is 
wrong on the part of those of (other) outlooks who, like those 
who had been blind from birth who failed to behold (matters)378 
where the elephant was concerned, did not know379, as it really 
is, Dhamma’s own nature, and their engagement in contention 
in that connection, gave rise to this Udāna elucidating that 
matter. Herein: 

Some brahmin recluses, would you believe, are attached to these 
(tmesu kira sajjanti ekesamaņabrāhmaņā): as a result of (the notion 
of) “This is mine” and so on, some of those in question, who are 
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recluses by way of embarking upon the going forth, brahmins 
merely by way of birth, are attached, would you believe, under the 
sway of rejoicing in views, to thesesame views resorted to, that lack 
substance??! and that proceed after the method of “The world 
is eternal” and so on, or else (are attached), under the sway of 
rejoicing in craving and rejoicing in views, to these 
upadanakkhandhas?®2, such as that of material form and so on, 
which are thus impermanent, dukkha and of a changeable 
nature. He indicates: “Oh, this confusion of theirs383 !” And, in 
this connection, the word kira (would you believe) has the sense 
of exhibiting disapprobation. In this way he elucidates the 
absence of any reason for bondage3*4 thereto. And not only are 
they simply attached, for moreover385 they contend divisively—they 
contend, they engage in contention, divisively, by way of the 
employment of divisive talk such as “Itis notyou who understands 
this Dhamma and Discipline; it is I who understands this 
Dhamma and Discipline" and so forth. And, in this connection, 
nam (untranslated) is a mere particle. Or alternatively386, after 
taking that as opposite (viggayha nam): after taking (gahetvā), by 
way of (their own doctrine of) eternalism and so on, that 
(nam)—(some other) view's support, or simply (some other) 
view of body reified—as mutually incompatible (viruddham337) 
with their own, on account of the dissimilarity388 of their 
viewpoints, they eulogise (vivadanti), speak extollingly (visesato 
vadani?89), describe their own doctrine alone’, adhering to it 
as the one that is pre-eminent39! (visittham), incontrovertible. 
In what way? (As did) folk who were seers of a. single limb (jana 
ekangadassino): just as those392 folk who had been blind from 
birth, being each a seer (only) of asingle limb of the elephant, 
contended divisively with one another after taking whatever 
(limb) they had come to know393 through their own contact 
itself alone to be the elephant, so (do these brahmin recluses 
contend divisively their own) spiritual progress3%4 now—this is 
the meaning. And, in this connection, the word iva395 (as did) 
is to be understood as being designated elided. 
The exposition of the fourth sutta is concluded. 


a. 
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§5. Outlooks (2) 
[344] In the fifth: 

(la-lb) The selfand the world are eternal (sassato atta ca loko ca): 
they take3% some particular item amidst (the khandhas of) 
material form and so on to be “the self” and “the world", and 
then describe this as "eternal, permanent", also understanding 
the others likewise, in accordance with which there is said: 
"They declare material form to be the self and the world, stating 
such to be not only the self and the world but also eternal; they 
declare sensation...perception...the formations. ..consciousness 
to be the self and the world, stating such to be not only the self 
and the world but also eternal”397, Or alternatively “the self” is 
the basis of I-making, “the world” the basis of mine-making, 
which is spoken of as “what belongs to self”; or else “the self” is 
oneself, “the world” another. Or again, “the self” isone khandha 
amidst the five upādānakkhandhas, the rest “the world"; or else 
“the self” is that khandha-continuity possessing consciousness, 
“the world” that not possessing consciousness. So do they take 
this and that398, in every single case, to be twofold, viz. as “the 
self” and as “the world”, and then describe both these adhering 
to the view that they are permanent, stable, eternal—by this 
means the four doctrines of eternalism are indicated, all seven 
doctrines of annihilationism being indicated by “non-eternal”. 

(1c) "Eternal and non-eternal" means that they are eternal 
and non-eternal in the following manner, viz. that part of the 
selfand the world is eternal?99, part non-eternal. Or alternatively 
this same self and the world are eternal and non-eternal, as they 
are for those who are of the view which holds that the self is one’s 
destiny10, "It might become eternal101” thus being the meaning 
that is to be understood in this connection. In this way, it is, in 
either case40?, the doctrine of partial eternalism that isindicated. 

(1d) Neither eternal nor non-eternal (n’ eva sassato n’ āsassato): 
in this way the eel-wriggling doctrine is indicated, for these, 
seeing faultin the doctrine of eternalism and in the doctrine of 
non-eternalism, roam about wriggling (out of having to give 
answers) 05, saying “The self and the world are neither eternal 
nor non-eternal". 
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(2a) Self-created (sayamkato): created by oneself; for just as the 
self of this and that being experiences happiness and dukkha 
after creating a Dhamma consistent with its own Dhamma, so 
does that same self create the self#4 and, for it, holdings?5 that 
constitute its enjoyment and the world reckoned as its 
impediment—that it fashions these406 is, like their belief in the 
self, is also a belief of theirs. 

(2b) Created by another (paramkato*7): created by another 
(parena kato); as to its sense, the self and the world are created 
by another (in the form of) either an Iévara408, Purusa, Prajapati, 
Time, or Prakrti, meaning they are conjured (by same). 

(2c) Self-created and created by another (sayamkato ca paramkato 
ca*09): it is the belief of some of these that, since the Īšvara and 
so on, when conjuring the self and the world, do not conjure 
(same) entirely by themselves alone, but rather only after they 
have obtained the co-operative assistance! of the good and 
bad states*!! of this and that being, [345] therefore the self and 
the world are both self-created and created by another. 

(2d) Without self-as-creator and without another-as-creator 
(asayamkaro aparamkàrot?); that for which there is no self-as- 
creator is “without self-as-creator", that for which there is no 
another-as-creator ^withoutanother-as-creator"415, abaramkārot14 
being said after insertion of the nasal. This (typet!5), seeing 
fault in both, rejects both. How, then, do they arise ? He said 
"Are fortuitously arisen", the doctrine (in which things) are 
(held to be) fortuitously arisen indicated being that in which 
(things) are (held to be) accidentally416 arisen, are arisen in the 
absence of any cause. And‘!7 in this way the doctrine of non- 
causality418 is also included?!9. 

(3a-4d) "There were some brahmin recluses" and so on is 
next said in order to indicate the doctrine(s) of those resorting 
to (wrong) view who also describe happiness and dukkha as they 
do the self, adhering, by way of eternalism and so forth, (to the 
view that such happiness and dukkha) constitute its420 qualities 
or constitute its holdings. The method here is the same as that 
already stated. 

Fathoming this matter (etam attham viditva): in this connection, 
the meaning is, moreover, to be construed in exactly the same 
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manner as that already stated above, save for the simile of those 
who had been blind from birth on account of its not having been 
handed down in the present case; likewise that of the verse. 
Therein*?! there is this difference422, viz. “They sink whilst still 
inbetween, simply not reaching that firm footing”. This is its 
meaning: those resorting to (wrong) view, whilst hanging on 
( dsajjamana) 43 to the views resorted to, to the supports for such 
views, sink (visidanti-samsidanti, synonyms) whilst still in between, 
whilst still in the midst of, the four floods of the floods of sense- 
desires and so on^?4, or alternatively the great flood of samsāra 
itself, simply not reaching, simply not attaining, that nibbana 
which is reckoned as a firm footing either through its being for 
them the other shore‘? or else in the sense of its being a 
foundation, or that ariyan path that is the means of attaining 
this. Itis a "firm-footing" (ogādho), the ariyan path and nibbàna, 
since itis either thereby, or here?26, that they find a firm footing 
(ogadhanti), become established. It is this same ogadham (firm 
footing) that is, in this connection, spoken of as ogadham after 
shortening (of the vowel), the word-analysis?? for tamogadham 
being tam ogadham. 
The exposition of the fifth sutta is concluded. 


$6. Outlooks (3) 
In the sixth: all is of the same manner as that already stated 
above. 

This Udana (imam udanam): in this connection, however, the 
meaning is to be construed as being that he gave rise to this 
Udana elucidating the proceeding beyond samsāra, and the 
failure to proceed beyond same, respectively, on the part of the 
one beholding the formations as they really are after shunning 
these from afar upon seeing the fault in (wrong) view, craving 
and conceit, and on the part of the one not beholding these as 
they really are who adheres to that which is wrong on account 
of the peril therein not having been indicated to him. [346] 
Herein: 

This generation, bent on “I-as-creator” (ahankarapasutayam paja): 
this generation, (this) body of beings that adheres to that which 
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is wrong, bent on, given over to, "7-as-creator” reckoned as (the 
view involving the notion of) “self-as-creator” already spoken of 
thus, viz. “The self and the world are self-created”, (that is to say, 
bent on) the view that proceeds in that way. Bound up with 
“another-as-creator” (paramkārūpasamhitā): they are “bound up 
with 'another-as-creator' " since they are wholly reliant on the 
"another-as-creator" view that proceeds thus, viz. "Another, 
some other, such as the Īšvara and so on, creates everything", 
(that is to say) bound up therewith*28. This some did not fully 
recognise (etad eke n’ übbhanimsu*?9): this pair of views some 
brahmin recluses, being seers of the fault therein, did not agree 
with. How come ? For were it a case of "self-as-creator", there 
ought automaticallyf9 to be for beings only that which is 
desirable, not that which is undesirable, for no one desires 
dukkha for oneself. Yet there is that which is undesirable— 
therefore it is not a case of “self-as-creator”. Moreover, if 
"another-as-creator"431 involved an Īšvara?32 as the cause, then 
that same Īšvara would act either for his own sake or for the sake 
of another, in which case, if it were for his own sake433, there 
would be no task left undone by him, on account of the fact that 
he would clear up anything that was outstanding4§4; or 
alternatively, if it were for the sake of another, well-being and 
happiness alone would result for all, rather than the lack of well- 
being and dukkha that do result. Therefore (the notion of there 
being) “another-as-creator” in the form of an Ivara is not435 
proved?36. And if there were some permanent single cause?37, 
disregarding all else, reckoned as an lévara, for this occurrence, 
then there could be no arising by way of karma, for all438 would 
have to arise in unison, on account of the contiguity of the 
cause499; whilst should some other co-operative assistance also 
be needed, then that same would itself be the cause440, so what 
pointis therein postulating an Isvara of less than perfect ability ? 
And just as (the notion of) “another-as-creator” involving an 
Isvara as the cause is not proved, so is it similarly*t! not proved 
either as regards Prajāpati, Purusa, Prakrti, Brahma or Time 
and so on being the cause, on account of the fact that there 
would be something left outstanding by them, too, and on 
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account of their failure to overcome the aforementioned 
deficiencies. It was for this reason that “This some did not fully 
recognise” was said. Moreover, those who, though not agreeing 
with the aforementioned (notions of) “self-as-creator” and 
"another-as-creator", (nonetheless) declared the self and the 
world to be fortuitously arisen, also did not see that to be a dart— 
those professing the doctrine that (the self and the world) are 
fortuitously arisen, in not knowing44 things as they really are on 
account of their failure to transcend4* their adherence to that 
which is wrong, also did not behold that, the view resorted to, to 
be a dart in the sense of piercing45 on account of its giving rise 
here and there to dukkha. 

But for the one who beholds that dart in advance (etañ ca sallam 
fatigaccat46 passato): [347] whereas the one447 who^48, as one 
who has initiated vipassanā, perceives all five upādānakkhandhas 
as impermanent, dukkha and non-self, beholds in advance, 
right early on, through the insight of vipassana, this threefold 
distorted viewpoint*9 and all other adherence to that which is 
wrong, as well as the five upadanakkhandhas that form the 
support for these, to be a dart, on account of his being prodded 
(thereby) and on account of the difficulty in its withdrawal; for 
the one who so beholds 77 create” is, at the moment of the ariyan 
path, quite definitely not for him. And just as the fact that he 
might be his own creator does not present itself to him, so (the 
notion that) “Another creates" is not for him; rather the whole thing 
is reckoned to be impermanent, to be solely and merely one 
whose nature is that of having dependently co-arisen. Thus far 
itis the absence, in each case, of (wrong) viewand conceiton the 
part of the one of right practice that is indicated. And in this 
way*9? there is made manifest the complete transcendence of 
samsara upon reaching arahantship. He next utters the verse 
(commencing) "Furnished with pride" to indicate the fact that 
whoever is attached to the views resorted to is not able to raise 
his head from samsāra. Herein: 

Furnished with pride is this generation (man’ upetā ayam pajā): 
furnished, endowed, with pride, which is characterised451 by 
presumptions concerning one’s own preconceived ideas, such 
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as "My view is best; my allegiance is best”, is this generation, this 
body of beings, reckoned as all those resorting to (wrong) view. 
Knotted with pride, shackled by pride (managantha mānavinibaddhā): 
due solely to which, on account of such (pride) arising 
continuously, (this generation) is knotted with pride, shackled 
by pride, due to the fact that its continuity is knotted452 and 
shackled in such a way that it fails to renounce that view. Being 
of argumentative talk where views are concerned, it will not proceed 
beyond samsāra (ditthisu sārambhakathā samsāram n’ ātivattati): 
being of argumentative talk, being of belligerent talk, where the 
views of others are concerned due to adherence to its own view by 
way of exaltation ofself and disparagement of others4$3, (insisting 
that) this alone is true, all else being futile, it will not, due to its 
failure to abandon ignorance and craving leading to samsara‘454, 
proceed beyond samsāra, meaning it will not transcend same. 
The exposition of the sixth sutta is concluded. 


j 87. Subhüti 
[348] In the seventh: Subhüti (Subhūti) is the name of that 
elder*55, For this venerable one, whose aspiration?56 had been 
made at the soles of the feet of the Lord Padumuttara, who had 
heaped up the (necessary) ingredients of merit over a hundred 
thousand kalpas (and) who had (subsequently) arisen in a well- 
to-do family*57 of lofty means during this arising of a Buddha, 
became filled with shock upon hearing a Dhamma-teaching 
from the Lord, renounced the household life, went forth, and 
then, on account of the fact that his service had been 
completed4$$, whilst applying and exerting himself, not long 
afterwards became one possessing the six abhinnas*59; whilst he 
was, through attainment of maximum perfection49 in the 
cultivation of the Brahmavihàras, accorded chief place by the 
Lord with respect to abiding without turmoil4e!, viz. “This one 
is chief, monks, of my sāvakas monks who are those abiding 
without turmoil, that is to say, Subhüti" (A i 24). 

One day, when he descended*62 from his own daytime 
place, at a particular occasion during the evening, into the 
courtyard of the vihara, he saw the Lord (to be still) teaching 
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Dhamma in the midst of the four assemblies; (so) he seated 
himself at the root of a certain tree not far from the Lord and 
attained fruition-attainment, having first set the time-limit49$ 
with the intention of saluting him after he had arisen at the 
culmination of that teaching, for which reason “And on that 
occasion, the venerable Subhiti...having attained 
(concentration in which thought is absent)" was said. Herein, 
concentration belonging to the sphere ofform from the second 
jhana onwards, as well as all concentration belonging to the 
formless sphere, is concentration in which thou ghtis completely 
absent; but in the present case it is the fourth-jhana-based46 
concentration associated with the fruition of arahantship thatis 
implied by “concentration in which thought is absent”. (For) 
wrong thoughts, (though temporarily) abandoned by the second 
and subsequent jhānas, are not properly abandoned, on account 
of the non-perpetual (nature) of such abandoning; rather, it is 
only those abandoned by means of the ariyan path (that are 
properly abandoned), on account of the absence of any need of 
their further abandonment. Therefore, on account of the fact 
that it arises upon the final abandonment of all wrong thoughts, 
itis that concentration associated with the fruition of arahantship, 
which forms the culmination ofthe topmost path, that especially 
warrants being spoken of as “concentration in which thought is 
absent”, such being right from its inception fourth-jhāna-based, 
for which reason “But in the present case it is the fourth-jhana- 
based concentration associated with the fruition of arahantship 
that is implied by ‘concentration in which thought is absent’ ” 
was said465, 

Fathoming this matter (etam attham viditva): upon coming to 
know, in all its modes, of this matter reckoned as the 
abandonment of all wrong thoughts and of all corruptions on 
the part of the venerable Subhüti, gave rise to this Udāna 
elucidating that matter. Herein: 

He by whom thoughts have been smoked out (yassa vitakka 
vidhūpitāt66): the ariyapuggala by whom, [349] or theariyapuggala 
for whom, all wrong thoughts, such as thoughts connected with 
sense-desires and so on467, have been smoked-out468, (that is to 
say,) have been burnt up, extirpated, through the knowledge 
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associated with the ariyan path. Having been fully shorn away 
internally without remainder*® (ajjhattam suvikappita asesā): those 
which would otherwise have arisen*?? in one's own continuity, 
reckoned as that which is internally within one's own4”!, having 
been fully shorn away (suvikappità- sutthu vikafpitā*72, resolution 
of compound) without remainder (asesato, alternative 
grammatical form), meaning having been fully extirpated 
without leaving any whatsoever remaining. Is, by going beyond 
bondage, one perceiving the formless (tam sangam aticca ariipasanni): 
in this connection tam (untranslated) is a mere particle. Or 
alternatively the word tam has a causal sense. Since wrong 
thoughts have been extirpated without remainder, therefore he 
is, by going beyond, by transcending, as aresult of his transcending, 
the fivefold bondage consisting of the bonds of lust and so on, or 
else the whole bondage of the defilements, one perceiving the 
formless by way of those perceptions associated with the paths 
and their fruitions that proceed by way of taking nibbānaas their 
3 object, (nibbana) having acquired the name “the formless” 
(arüpam) either on account of the absence (therein) of that 
which has as its own nature material form? (rūpa) and on 
account ofthe absence therein of any transformation474reckoned 
as being deformed?7 (ruppana), or else on account of its being 
the root-cause of that state in which there is no (such) 
transformation4’6, Gone past the four yokes (catuyogātigato): gone 
by way of transcending*^7, as is warranted, by means of all four 
paths, the four yokes, viz. the yoke of sense-desires, the yoke of 
becoming, the yoke of views, (and) the yoke of ignorance. He 
assuredly comes not (na jātumeti): the syllable ma performs a 
euphonic link between the words 78; he assuredly, most certainly, 
comes not by way of further becoming, meaning that there is for 
him nocominginto existence anew by way of further becoming479 
in the future. They also read na jātimeti (he comes not to birth); 
the meaningis exactly thesame. Hencethe Lord gaverise to this 
Udana which was sent forth through a thrill of joy based on the 
venerable Subhüti's abiding in theattainmentthatis the fruition 
of arahantship and (on his attaining) that nibbàna that is 
without remnant of substrate. 
The exposition of the seventh sutta is concluded. 
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§8. Courtesan 
In the eighth: two gangs (dve pūgā): two groups. A certain courtesan 
(aññatarissā gaņikā): a certain belle of the city. Impassioned : 
sāraitā=sutthu ratta (resolution of compound in alternative 
grammatical form*80), Whose hearts had become captured 
(patibaddhacitta): whose hearts had, through the sway of the 
defilements, become enslaved‘8!, It is said that on a day of 
festivity in Rajagaha a good many debauched men, as they were 
roaming about in a group, fetched a prostitute482 a piece, 
entered the park and then engaged in the festive sports. On two 
or three days of festivity after this, too, they fetched this and that 
same prostitute and then engaged in the festive sports. [350] 
Then, on the next day of festivity, some other debauched types 
also, in fetching prostitutes desiring to engage in the festive 
sports in the very same way, fetched a prostitute483 who had 
previously been fetched by the earlier debauched types. The 
others, upon seeing her, said “This one is our propertyt&4". 
! They, too, spoke likewise485, Causing the dispute to escalate, 
saying “Such a one is our property, is our property486", they 
struck (one another) with their hands and so on, for which 
reason "And on that occasion, there were in Rajagaha two 
gangs" and so forth was said. Herein: attacked (upakkamanti): 
struck. Incurred both death (maraņam pi nigacchanti): met with 
(upagacchanti) death through the force of the attacks, the rest 
ending up with dukkha tantamount (mattam) to dying, on the 
same scale (pamanam) as dying. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes that this hankering after sense-desires was the root of 
contention, the root of everything that is to one's detriment. 
This Udāna (imam udānam): gave rise to this Udāna explaining487 
the peril in the pair of extremes and the advantage in the 
practice of a middle (course). Herein: 

That which has been encountered (yañ ca pattam): anything 
associated with the five strands of sense-desires, such as a sight 
and so on*t8, which has been encountered, which is now 
obtained, which is (currently) being experienced, whether or 
not one has previously set to the fore the view that "There is no 
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fault in sense-desires” (Mi305). And that which is to be encountered 
(yan ca pattabbam): and any identical thing associated with the 
strands of sense-desires which is to be encountered, to be 
experienced*®, in times yet to come as a result of a deed done 
through relying on the view, without relinquishing same, that 
"Sense-desires are to be enjoyed, sense-desires are to be partaken 
of, sense-desires are to be pursued, sense-desires are to be 
indulged in. He who partakes of sense-desires enhances*® the 
world; he who enhances the world begets abundant merit". Both 
of these are dotted all over with dust (ubhayam etam rajānukiņņam): 
these both—that which has been encountered and that which 
is to be encountered—are dotted all over with the dusts of lust 
and so on. For when some object-based sense-desire is present, 
the one experiencing same becomes scattered with the dust of 
lust, whereas he becomes scattered with the dust of hatred upon 
the arising of dejection49! when, in the future, fruition of the 
thought-process corrupted in that regard49? is met with, whilst 

eis, moreover, in both casesscattered with the dust of delusion. 
Lest it be asked: “But for whom are (both of) these dotted all 
over with dust ?", he said "For the one who is sick, for the one 
who is pursuing 99", (meaning) for the one who is sick with 
defilement™ by way of the wish for sense-desires and, through 
the fruition thereof, also for the one who is sick with dukkha, as 
well as, in both cases, for the one who, through craving a 
remedy*% (for same), is pursuing defilement's fruitions496, 
Similarly497, that which has been encountered (yan ca pattam): that 
self-torment which has been encountered by way of 498 the ritual 
behaviour associated with naked ascetics and so on. [351] And 
that which is to be encountered (yan ca pattabbam): (and) that 
fruition which is to be encountered in the states of loss as a result 
of karma undertaken as a result of wrong view1%. Both of these are 
dotted all over with dust (ubhayam etam rajānukiņņam): these are 
both dotted all over with the dust of dukkha. For the one who is 
sick (āturassa): for the one who is sick with dukkha as a result of 
physical mortification. For the one who is pursuing (anusikkhato): 
for the one who is pursuing wrong view, and those individuals 
undertaking same. And those for whom training is the essence (ye ca 
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sikkhāsārā?00): (and) those bywhom such training asis undertaken 
by them, reckoned as morality and ritual practice and so on, is 
taken to be the essence, talking?91 of purity within samsāra?02 to 
be by means of same, for which reason he said: "For whom 
attendance to morality and ritual practice, livelihood, the 
Brahmacariya, is the essence503”, Herein: 

Morality is that which desists, thinking "I will not do it", 
ritual practice the difficult practice of eating that which is 
poisonous and so on594, livelihood the life of feeding on pot- 
herbs and so forth505, abstinence from sexual intercourse the 
Brahmacariya, the carrying out of these (same) attendance 
(thereto), or alternatively it is the worshipping of the deva 
Skanda, and Siva and so on, by way of ( offerings of) small balls 
of food to spirits$06 and floor-coverings9?? and so forth that (is 
meant by) attendance. Thus it is those brahmin recluses who 
persist in taking these as the essence, believing there to be purity 
within samsara by means of the aforementioned morality and so 
on, that are to be understood by “(And those) forwhom training 
is the essence, for whom attendance to morality and ritual 
practice, livelihood, the Brahmacariya, is the essence”. This is 
one extreme (ayam eko anto): this that constitutes a wrong road 
where the middle practice is concerned, viz. addiction to self- 
mortification owing toa misapprehension (as to what constitutes) 
morality and ritual practice, is one extreme, (just as it is also an 
extreme) in the sense of being despicable508, This is the other 
extreme (ayam dutiyo anto). this addiction to the bliss of sense- 
desires, this matter of gulping down509 sense-desires, that is 
reckoned to be an "achievement 510, is the other extreme, (just 
as it is also an extreme) after the manner already stated?11, 
Hence, both these are extremes (icc’ ete ubho ant®12): hence both 
these, addiction to the bliss of sense-desires and addiction to 
self-mortification, are extremes. And these are extremes in that 
they are despicable and constitute a wrong road, on account of 
the fact that they are to be practised by those who, being 
(themselves) attached to the strands of sense-desires and self- 
torment—which, whether encountered now or to be 
encountered in the future, are dotted all over with the dusts of 
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defilement and dukkha—are pursuing?!3 (others) who are sick 
with defilement and dukkha, and by those who are themselves 
sick with (such) defilement and dukkha. Swelling the cemeteries 
(katastvaddhand@): ever increasing craving and ignorance which 
are reckoned to be cemeteries in the sense that they are to be 
longed for by blind puthujjanas. The cemeteries cause (wrong) view 
to swell (katasiyo ditthim®14 vaddhenti): [352] those cemeteries, 
moreover, cause (wrong) view of various types515 to swell. For 
after gaining the co-operative assistance of the craving and 
ignorance of the one who, contemplating the sweet taste in 
sense-desires that are object-based, is unable to abandon these, 
they cause him to adopt the natthika view, the akiriya view and 
the view of non-causality516, by way of (implanting the idea that) 
“There is nothing that is given”5!? and so on; whilst after gaining 
the co-operative assistance of the ignorance and craving of the 
one addicted to self-torment, they cause him, through his 

raving for self-purification5!8, to adopt the view consisting of a 
A (as to what constitutes) morality and ritual 
practice by way of (implanting the idea that) “Purification is 
through morality; purification is through ritual practice”>19 and 
so forth. Moreover, that they possess the nature of a condition 
is quite evident from (the fact that they entail) the view of body 
reified. Thus craving and ignorance are to be understood as 
causing (wrong) view to swell with the pair of extremes as their 
decisive support520, Some, however, say that “cemetery” is a 
synonym for the five khandhas, the implication being for them 
that at whatever point there is no purity within samsara stemming 
from that pair of extremes52!, at that (same) point (that pair of 
extremes) ever increases?*? those five upadanakhandhas. Still 
others say5?3 that the meaning of the phrase “swelling the 
cemeteries” is successively swelling the charnel grounds by way 
of old age and dying5?4. By these it is only stated whether or not 
the pair of extremes constitutes®® the root-cause of purity 
within samsara; the fact that the cemetery causes (wrong) view 
to swell in still in need of being spoken of>26. Through not fully 
comprehending both these same extremes (ete te ubho anté&27 
anabhiūnāya): through not knowing both these same 
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aforementioned extremes, on account of not knowing same, by 
reason of not knowing same, thus: "These ends and those thus 
held, thus maintained, lead to such a destiny, lead to such a 
future state" ( 528 ); its529 causal sense is to be regarded like 
that in "And upon seeing by means of insight, the āsavas are 
completely destroyed" (A iv 418) and so on530, Some hold back 
(olīyanti eke): some shrink (therefrom)53! under the sway of 
addiction to the bliss of sense-desires. Some run away with 
themselves (atidhavanti eke): some go to excess under the sway of 
addiction to self-mortification. For those who are addicted to 
the bliss of sense-desires are spoken of as holding back on 
account of the fact of their having shrunk from right practice 
under the sway of indolence as a result of their failure to 
summon up energy; whereas those who are addicted to self- 
torment, being those engaging in the initiation of energy 
unskillfully after abandoningindolence, are spoken of as running 
away with themselves on account of their going to excessin right 
practice—whilst both of these (actions on their part come 
about) on account of their not seeing the peril therein, for 
which reason “Through not fully comprehending both (these 
same) extremes, some hold back, somerun away with themselves” 
was said. Herein itis to be understood that they hold back by way 
of rejoicing in craving, run away with themselves by way of 
rejoicing in (wrong) view. Or alternatively, some hold back by 
way of adherence to eternalism, some run away with themselves 
by way of adherence to annihilationism. For some, being 
addicted to self-torment by way of "bovine-morality”532 and so 
on, in adhering to an eternalist viewpoint, thinking that “By 
means of this morality, or of this ritual practice, or of this 
asceticism, or of this Brahmacariya, [353] I will become a deva 
or one of those belonging to a deva; there I will likewise remain 
eternal-like534, being (myself) permanent, stable, eternal, not of 
a nature to change” are spoken of as holding (themselves) back 
within samsāra; whilst some, being addicted to the bliss of sense- 
desires, being desirous of satisfying the sense-faculties with 
whatever they can find, in adhering to an annihilationist 
viewpoint of a similar nature535 to that (held by) those of the 
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Lokayata (school), are, on account of their unskillfully seeking 
destruction of the cycle, spoken of as running away with 
themselves. Thus is their holding back and running away with 
themselves to be understood, (respectively), by way of eternalism 
and annihilationism. Whereas those who fully comprehended these (ye 
ca kho te abhivindya): whereas those ariyapuggalas who knew both 
these aforementioned extremes by way of their especially eminent 
knowledge (abhivisitthena ñānņnenæ36), by way of insight associated 
with the path accompanied by vipassana, such that “These ends, 
thus held, thus maintained, lead to such a destiny, lead to such 
a future state”, were those rightly practising a middle course— 
through that right practice537. Were not thereon (tatra ca n’ 
Ghesum): did not descend thereto538, to that pair of extremes, 
meaning abandoned that pair of extremes. Did not, as a result of 
that, conceive (tena ca n’ Gmannimsu539): did not, as a result of 
that? abandonment of that pair of extremes, conceive by way 

f the conceits of craving, (wrong) view and conceit, thinking 

Mine is this abandonment of that pair of extremes; it is I who 
abandoned that pair of extremes; asa result of this abandonment 
of that pair of extremes (I am) better (than others)” and so on, 
on account of the fact of all conceits having been properly 
abandoned. And, in this connection, the teaching, being one 
having reference to ariyapuggalas541 who had become established 
in the topmost fruition542, proceeds by way of a past occasion, 
viz. “Were not thereon, did not, as a result of that, conceive”; 
whereas, had it been the path-moment that were implied, it 
would have had to be uttered solely by way a present occasion. 
For these there is no cycle to describe (vattam tesam n' atthi pannapandaya): 
for these who have attained that nibbàna that is without 
clinging—who, being those in whom all conceits have thus been 
abandoned, are the utmost of men—there is no threefold cycle, 
by way of karma, ripening and defilement543, whatsoever to 
describe, meaning subsequent to the breaking up of the present 
khandhas, they will go5“4, like a fire through want of fuel, to a 
state defying description. 

The exposition of the eighth sutta is concluded. 


tita. 
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§9. Up and Past 
[354] In the ninth: at night, in the dimness, in the darkness 
(rattandhakaratimisáyam): at night, in the dimness®45, in the 
great darkness546, For even the night can become devoid of (its) 
dimness, namely at full moon when the moonlight sets the night 
aglow. Nor can the dimness be spoken of as “the darkness"547 
when the (sky-)deva is devoid of the impediments of dense 
cloud and snow (cloud) and so on548, for it is (only) the great 
dimness that is called “the darkness”. But this was the night of 
the new moon, upon which the (sky-) deva was also549 covered by 
a ceiling of storm-clouds, for which reason “At night, in the 
dimness, in the darkness (rattandhakāratimisāyam): at night, in the 
dimness, in the great darkness" was said550, n the open air 
(abbhokāse): in a space (okāse) without any cover in the courtyard 
of the vihara. As the ottlamps were burning (telappadipesu 
Jhàyamanesu): as the oil-lamps (telapajjotesu) were blazing. Yet 
since the Lord's fathom (-wide) radiance, asit emitted the solid, 
dense Buddha-light pervading, as usual, a region a fathom in 
extent, overpowering the light of the sun and the moon, would 
have remained scattering the dimness, (and since) his bodily 
radiance, too, emitting the solid Buddha-rays that are six- 
coloured by way of blue and yellow and so on, would have 
remained setting aglow, just as it usually does, a region of eighty 
hatthas all about him, there would surely have been no need of 
lighting lamps in the space in which the Buddha was seated 
which had thus become asingle glow through thatsame Buddha- 
light. True—there was not (anysuch need), despite the fact that 
layfollowers in need of merit daily provided an oil-lamp with the 
aim of paying worship to the Lord and the order of monks, it 
being said, for instance, in the Samannaphala(sutta), too, that 
“These are lamps that are burning in the circular enclosure551" 
(D i 50). Moreover, this “At night, in the dimness, in the 
darkness" was said with the aim of mentioning that night's own 
nature, rather than*>2 on account any dimness at the space in 
which the Lord was seated. For, at that time too, it was solely with 
the aim of performing worship that lamps were provided by 
layfollowers. For on that daya good many layfollowers who were 
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residents of Savatthi, having performed their bodily ablutions 
very early, then went to the vihāra and undertook the Uposatha 
precepts555, after which theyinvited the order of monks with the 
Buddha at its head, entered the city, and there inaugurated a 
great almsgiving; thereafter, having accompanied the Lord and 
the order of monks (to the vihāra), they returned, each going 
to their own homes, and then themselves also ate, after which, 
clothed in clean undergarments (and wearing) clean upper- 
garments, they went to the vihara with scents and garlands and 
so on in their hands, worshipped the Lord, and then passed the 
daylight hours with some sitting around paying homage to the 
monks who were inspiring to the mind, some paying methodical 
attention. At a particular occasion during the evening [355] 
they heard Dhamma in the Lord's presence and then, when the 
Teacher was seated on the best of Buddha-seats that had been 
prepared in the open air in the vicinity of the fragrant hut next 

o the Dhamma Hall pavilion554, and when, after approaching 
the Lord, the order of monks was sitting around paying him 
homage, they stayed behind, desiring to stay at that same vihara 
rather than going (back) to the city, not only for the sake of 
Uposatha-cleansing555 but also for the sake of further 
strengthening that paying of methodical attention (on their 
part). 

Then they set up556 abundant oil-lamps with the aim of 
paying worship to the Lord and the order of monks, approached 
and saluted the Teacher, made the añjali salute to the order of 
monks and then, seated on the fringe of those monks, began to 
make conversation, saying "Lord, those of (other) outlooks 
expound557 (things) adhering to the divers views resorted to; 
and, in so expounding, rather than keeping to one (view) alone, 
they, like a madman, keep advancing ever newer views resorted 
to, maintaining “This alone is true, all else being futile’, (despite 
the fact that the view expounded) is at times one of eternalism, 
at times one of non-eternalism558, (or else) one amongst those 
such as annihilationism and so on. What is the destiny, what559 
the future state, for those so adhering ?" And on that occasion, 
as they continuously flew about, abundant moths and insects fell 





898 The Udāna Commentary 


into those oil-lamps, for which reason “And on that occasion, a 
good many jostlers” and so forth was said. Herein: 

Jostlers6 (adhipataka): moths (patanga) and insects—those 
which are also called "salabha”561, for itis these that are implied 
by “jostlers” (adhipataka), on account of their jostling 
(adhipatanato) with the flame of a lamp. In flying towards and in 
flying around: Gpataparipitam=apatam paripatam (resolution of 
compound); in continuously flying towards and in continuously 
flying around, meaning in engaging in both a headfirst flight 
and a twirling flight562, Some read āpāthe paripatam®® (in flying 
around the focus), meaning in continuously flying around the 
focus, when the lamp comesinto focus for them. Plight (anayam): 
decline, dukkha. Misfortune (byasanam): ruin; for he elucidates, 
by means of the former word, dukkha tantamount to dying, by 
means of the latter word, death. Some insects there died along 
with their flight, some met with dukkha tantamount to dying. 

Fathoming this matter (etam attham viditva): coming to know of 
the pointless56* meeting with misfortune5®, by way an attack on 
self, on the part of those jostlers and insects not knowing what 
is to their own well-being, gave rise to this Udana elucidating the 
meeting with plight and misfortune, by way of adherence to 
(wrong) view, on the part of those resorting to views, to be like 
theirs. Herein: 

They run up and past, but come not to the essence (upatidhavanti 
na sāram enti): [356] they come not to, do not attain by way of 
penetration of the four truths, that essence that admits of 
division into morality, concentration, insight and liberation 
and so on566; rather, as that essence, together with its means of 
approach (saufāye667), remains quite still, they, though 
appearing, through their craving58? for liberation, as if they 
were approaching (upentā) same, (in fact) run past (atidhāvanti) 
it, go along passing it by, due to the perversions of view, 
meaning®§9 they are those holding on to the five 
upadanakkhandhas by adhering to the view that these are 
permanent, lovely, blissful, self”. They promote a newer and newer 
bond (navam navam bandhanam brūhayanti): and in so holding on 
(to the five upadanakkhandhas), they promote, cause there to 
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swell, anewer and newer bond reckoned as craving and (wrong) 
view571, Some bent on the seen, on the heard, believing “Surely (are 
things so)”, fall, as do jostlers into the lamp (patanti pajjotam iv’ 
ādhipātā572 ditthe suteiti h’ eke nivittha): on account of the fact that 
they are thus bound with the bonds of craving and (wrong) view, 
some brahmin recluses, bent (ntvitthā) on the seen, on that seen by 
themselves with their own eye-consciousness or (on that seen) 
through the viewpoint of (their own wrong) view, and on the 
heard by way of that solely and merely attained through hearsay, 
believing “Surely, certainly, are thingsso”, adhering (abhintvitthā), 
through adherence to that (wrong) view, by way of (doctrines) 
such as that of eternalism and so forth—or alternatively not 
knowing the exit which is to their certain well-being—fall like 
these jostlers into this lamp, into the charcoal pit itself573 reckoned 
as the becoming-triad that is ablaze with the eleven fires of lust 
and soforth574, meaning?7 they are not able to raise their heads 
herefrom. 
The exposition of the ninth sutta is concluded. 


810. They Arise 
In the tenth: so long as (yāvakīvam): for such time as. After 
which...when (yato): when>76, subsequent to which...when; or 
alternatively “at such time...as” is the meaning?77. So is it, 
Ananda (evam etam Ananda): that which was stated by you, 
Ananda—that when a Tathagata has arisen, gain and respect®78 
ever increase solely for the Tathagata and the Tathāgata's 
savakas, whilst those of (other) outlooks become those lacking 
in effulgence, those lacking in radiance5’9, those for whom gain 
and respect have been abandoned58 —this is so, its nature is not 
otherwise. For with the appearance of the Wheel Jewel for a 
cakkavatti, the world fails, except where the Wheel Jewel is 
concerned, to instigate any worship, respect or honour 
elsewhere58!; rather it is the Wheel Jewel alone that the whole 
world respects, reveres, thinks highly of, worships with its whole 
being. Hence he indicates that when there can be such5®2 great 
majesty even from the trickling down of mere merit that flows 
with the cycle, [357] how much greater (majesty) must there be 
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from the container of the host of infinite and immeasurable 
qualities that is the prop for the fruition of merit that flows with 
the absence of that cycle, viz. the Buddha Jewel, the Dhamma 
Jewel and the Sangha Jewel? For the Lord583, having set in 
motion the best of Dhamma-wheels58 (Vini 10f) upon reaching 
perfect enlightenment, in due course, when sixty-one arahants 
had been born into the world (Vin i 11-20), despatched those 
sixty arahants585 with the aim of touring the countries about 
(Vin i 20f); then, when he reached Uruvelà (Vin i 24), he 
established the thousand matted-hair ascetics, with 
Uruvelakassapa586 at their head, in arahantship58? (Vin i 24-35), 
(went) surrounded by them (to Rājagaha), where he seated 
himself in the park in the Palm Grove (Vin i 35), and then 
caused there to cross over into his Teaching the twelve myriads 
of residents of Anga588 and Magadha with Bimbisāra at their 
head (Vin i 35-37), it being onwards from (that time) that he 
stayed at Rajagaha that in whatever way ever higher {lofty}589 
gain and respect ever increased for the Lord and the order of 
monks, in that same way gain and respect for all those of (other) 
outlooks simply waned. 

Then, seated one day at his own daytime place, the venerable 
Ananda, filled with joy and euphoria upon reviewing the right 
practice of the Lord and the Ariyasangha, wondered “How is it 
with those of (other) outlooks ?”, and then adverted to that 
practice of theirs, whereupon that same practice of theirs, bad 
in every way possible, presented itself to him. He gave rise to 
compassion based upon the loss of gain and respect on the part 
of those of (other) outlooks, thinking “When the Lord, who is 
indeed of such great majesty>, (and) who hasreached maximum 
perfection*?! as a decisive support for merit and in that practice 
of Dhamma consistent with Dhamma59?—not to mention the 
Ariyasangha—still continues to exist, how can these of other 
outlooks, who practise in such a bad way, who have performed 
no merit, who have the meanest (of existences)593, possibly 
become gainers (of requisites and) respected ?", and then 
informed the Lord of that reflection of his by way of “So long, 
Lord” and so on. And the Lord, without (actually) saying “This, 
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Ananda, has been wrongly reflected upon by you”, raised on 
high his neck that was similar to a golden drum®%, made his 
great mouth, lustrous as a hundred-petalled (lotus)5® in full 
bloom, even more gracious?96, and then, having shown his 
approval597 saying "Soitis, Ananda”, endorsed598 that statement 
Of his by way of "That so long” and so forth, for which reason 
“Now the venerable Ananda...as is the order of monks” was 
said599, Then the Lord related the Baveru Jataka® (J iii 126) 
with respect to that®! arisen need saying "In the past, too, when 
I had yet to arise, some base folk gained (the people's) 
veneration®2, (whereas) subsequent to my arising, they became 
those for whom gain and respect had been destroyed". 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes this matter, viz. that there is respect and honour for those 
resorting to (wrong) view so long as [358] Perfectly Self- 
Enlightened Ones do notarise in the world, whereas, subsequent 
to their arising, they become those for whom gain and respect 
are destroyed, those lacking in radiance, those lacking in 
effulgence, whilst on account of their bad practice they are not 

released from dukkha, gave rise to this Udana elucidating that 
matter. Herein: 

The worm glows to the extent (obhàsati tava so kimi): the firefly- 
worm 3 glows, sparkles®4, shines only to the extent. To which 
the radiance-maker fails to unbend itself (yava na unnamat® 
pabhankaro): to which the sun, which has acquired the name of 
“the radiance-maker" through its creating light, within a single 
moment, over three®6 great continents, fails to unbendi itself607, 
fails to climb. For when the sun has yet to come up, fireflies get 
their chance and, as they twist and turn, flash forth in the gloom 
similar to the points of needles®8, That one, when the brilliant one 
has come up, becomes one whose radiance is destroyed, nor does it illustre 
either (sa verocanamh®9 uggate hatappabho hoti na c' api bhāsati): 
when the sun (ädicce), thatis named “the brilliant one” (verocana) 
on account of the fact that its own nature is that of being 
brilliant610 (vzrocana) with a thousand emissions (of rays), has 
become upstanding, scattering the dimness in all directions, 
that®!! firefly becomes one whose radiance is destroyed, one 
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lacking in effulgence, black; it does not illustre, it does not 
shine, as it did at night, in the dimness. So is that same glow of the 
speculators (evam obhāsitam eva takkikānan62): just as there is a 
glow (obhasitam) from that firefly only prior to the coming up of 
the sun, sois the glowfrom those of ( other) outlooks—who have 
acquired the name of “speculators” (takkika) on account of their 
appropriating (wrong) views by way of mere supposition after 
speculating (takketvā), after conjecturing (vitakketvā), about 
them—adopted, once it has been elucidated with the effulgence 
of their own opinion®!8, (only) to the extent to which Perfectly Self- 
Enlightened Ones fail to arise in this world. Such speculators are not 
cleansed, nor (their) savakas either (na takkika sujjhanti na c' api 
sāvakā): but when Perfectly Self-Enlightened Ones do arise in 
the world, then those resorting to (wrong) vieware notcleansed, 
are not resplendent; nor are their sāvakas resplendent either— 
on the contrary, with their splendour having been put to an end, 
they are not noticed at all, like arrows cast during the night614, 
Or alternatively®!5, itis only to the extent to which Perfectly Self- 
Enlightened Ones fail to arise in the world that there is that 
fancy talk (obhāsitaņ616), that sparkling with their own opinion, 
that chatter of fools6!7, on the part of those speculatorsf18, 
thereafter not. Why ? Since619 such speculators are not cleansed, 
nor (their) savakas either. For those in whom Dhamma and 
Discipline are poorly guarded, in whom right practice is 
lacking®620, are not cleansed from (running on in) samsāra, on 
account of that Teaching$?! not providing an exit (therefrom), 
for which reason he said: those of poor view are not released from 
dukkha (duditthi na dukkhā pamuccare), for speculators, [359] who 
are those of poor view on account of their holding an unfounded 
belief622, who are of a view that adheres to that which is wrong, 
who are ofan equivocal viewpoint, through not letting go of that 
view, are at no time freed from the dukkha that is samsara. 

The exposition of the tenth sutta is concluded. 

And concluded is the exposition of the Blind from Birth 
chapter. 
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Notes 


1 Cp also DA 549ff; AA iv 148ff; SA iii 251 ff. 

2 Reading Vesāliyan ti adi hetthā vuttattham eva with Be Se (Ce 

Vesaliyan ti adi hetthā vuttanayam eva) for text’s Vesālayan ti 

hettha vuttanayam eva; the reference is to Ud-a 184 above. 

3 Reading Vesalim gatakale with Ce Be (Se Vesaligatakale) for 

text's Vesaliyamgatakàle, DA Vesaliyam gatakale. 

4 Reading Ukkācelato, here and throughout, with Ce Be Se (DA 

Ukkacelato) for text's Ukkāvelato. 

5 Be reads Veluva, Se Veluva, throughout. The episode is to be 

found at D ii 98f. 

6 Reading Bhagava hi with Ce Be Se for text's tattha Bhagava. 

Woodward adds a note stating "For the events see D ii 102; DA 

259; A iv 308”; but D ii 102 and A iv 308 are simply those places 

where the present sutta recurs, whilst the reference to "DA 259" 
he completely spurious. The events referred to are, in fact, to be 

found at DA 549ff, which, as noted above, forms the cty on the 

Digha version of the present sutta. 

7 Reading Savatthim with Ce Be Se for text’s Savatthiyam. 

8 Sariputta. 

9 Reading ayusankhàram with Ce Be Se for text’s ayusankháre. 

10 In greater detail at Vv-a 158. 

11 Reading dhammam with Ce Be Se for text's DA suttam; if a 

sutta, untraced. 

1? Sariputta and Mahamoggallana. 

15 By Dhammapala himself, or his source, immediately above. 

14 Camma(k)khandam; or leather mat. Cp MQ ii 191 n 1, 231 

n 4; Vism 99; also B Disc ii 34 n 1, 87 n 2 for further details 

concerning same. 

15 Woodward here refers us to "D ii 73 (Dial ii 80)", which again 

seems spurious, for only the Sárandada Shrine is mentioned at 

D ii 75. 

16 Reading rajagehato with Be Se for text's Ce Rajagahato, from 

Rajagaha. 

17 Presumably its abundance of new shoots (its own “sons”) gave 

rise to the belief in its fecundity. Putte (sons) here might be 
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simply “children”, but the birth ofa son, rather than a daughter, 
has always been more important in India. 

18 Cp DA 521. 

19 Reading Sārandadassa nāma with Be Se for text's Ce 
Sarandadanàma. 

20 Reading devatāpariggahitattā with Be Se for text’s Ce 
devatapariggahitani ti. 

21 Reading sanjanantiwith Se for text's pannatan ti, Ce pannatani, 
Be pannayanti. 

22 So Be Se Ud for text’s Ce ramaniyani. 

23 Reading iddhipādapadassa with Ce Be Se for text's 
iddhipadassa. 

24 Ud-a 304. 

25 Cp Ptsi 172f for a rather different account of some of these 
terms; I have, wherever possible, tried to follow their elaboration 
at Sv-pt ii 191. 

26 Meaning, presumably, ready for departure; cp Miln 276 
which speaks of mounting the vehicle of potency in order to 
reach the city of nibbana. 

27 Reading patitthatthena with Be Se DA AASv-ptii 191 for text’s 
SA patitthanatthena, Ce patitthanam eva; cp Ud-a 305 above 
where patittha forms part of Dhammapāla's explanation of 
iddhipāda. This qualification is no doubt given, since vatthu 
(basis) can have several other meanings. 

28 Quasi-etymology: paricitā < samantato ( = pari) + citā. 

29 Pts i 173 offers a quite different analysis. 

50 Ce Be AA read dassetum, so as to indicate (such things), for 
text's Se DA SA dassento. 

$1 Paripuņņam katvā tittheyya; DA SA AA paripunnam karonto 
tittheyya. The PTS editions of DAandSA wrongly print tittheyya 
as part of the following lemma. 

32 Cp D iii 68ff, which states that this may vary between 10 and 
80,000 years, although, according to D ii 3f, none of the last 
seven Buddhas has lived at a time when this was less than a 
hundred years. 

33 The cty would here seem to support the view expressed by 
BHSD, sv kalpāvašesam, that this term means “more than a 
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kalpa”, rather than “for the rest of the kappa”, as stated by PED, 
sv kappāvasesam, and CPD, sv avasesa. This view is criticised by 
Miss Horner at MQ i 196, on the grounds that Edgerton “gives 
no reasons for preferring this (interpretation)”, though it may 
be noted that he cites in his support DA 554, which reads much 
the same as here. For a discussion, see Padmanabh S. Jaini, 
“Buddha’s prolongation of life" in BSOAS, Vol 21, 1958, pp 546- 
552; also Kvu xi 5 and Miln 140ff. However, as Jaini notes, the 
suggestion that "kappa" here denotes a normal lifespan is 
difficult to accept, when it be remembered that Ananda was 
severely censured at the First Council (Vin ii 289) for failing to 
beg the Lord to remain for the kalpa (and not, it may be noted, 
for more than the kalpa). For, given the fact that the Buddha 
had at this point, at the age of eighty, already been suppressing 
afatalillnessfor ten months (cp notes at Ud-a 330 and 401), and 
was to continue to do so for a further three months, it could well 
be argued that he not only did remain for his normal lifespan 
(since he would ordinarily have died at Beluva) but also remained 
for thirteen months morethan that lifespan. Finally, it ought not 
be lost sight of that the ability in question is attributed to anyone 
who has cultivated the potency-bases, not just Tathagatas, most 
of whom, we may suppose, remain for a full lifespan. 

34 Reading appam và bhiyyo with Se D S DA SA AA for text's Ce 
Be appam và bhiyyo và; cp DA 413 and SA i 175 which both state 
that one living for more than a hundred years does not live for 
afurther hundred years, but only for an additional thirty, forty, 
fifty or sixty years. 

35 As of elephants; cp Ud-a 149 above. 

36 Atthāne; cp Ud-a 299 above. The same statement also recurs 
at Ud-a 401 below. 

37 Cp note at Ud-a 330 below. 

38 Text Ce Se DA SA add dasamāse, for ten months, here; Be AA 
omit. 

39 Reading tam with Ce Be Se DA SA for text’s va. 

40 Thatis, the present kalpa, which is auspicious in the sense that 
it will see the appearance of five Buddhas, with Gotama as fourth 
and Metteyya, still to come. 
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41 Upadinnakasariram; cp MR&I 63 n 51; Ppn 494 n 23. 

42 Reading abhibhuyyati with Ce Be Se DA SA AA for text’s 
abhibhuyyā ti. 

45 An allusion to the definition of old age at M i 49: “Whatever 
is old age, decrepitude, broken teeth, greying hair, wrinkly skin, 
the dwindling of the lifespan, the collapse of the (sense-) organs, 
is called old age” (MLS i 61). 

44 Reading ca pana with Ce Be for text’s pana, Se DA AA ca, SA 
nama. 

45 Reading paficamewith Ce Be Se DA SA AA for text's pacchime; 
cp Ud-a 278 above. 

46 Who, as mentioned above, had already done so. 

47 Buddhānubuddhesu; or perhaps who had become 
enlightened subseguent to/in succession to the Buddha—cp 
MR&I 196 n 31 and Thag-a on Thag 679, 1246 (quoted EVi 223) 
respectively. Cp Ud-a 412 for similar. 

48 Other cties add “like a treestump”. 

49 All sources collapse into confusion at this point. DA reads so 
pana: Ruccati āyu kappo ti, ida eva, SA so pana 'na ruccati ayu- 
kappo' ti; idam eva, AA yo pana vuccati: ayukappo ti, idam eva 
for text's Ce so pana vuccati āyukappo ti. Idam eva, Se so pana 
vuccati ayukappo ti idam eva, Be so pana na ruccati | 'ayukappo' 
ti idam eva (similar variants also being found at Sv-ptii 192). Be 
also adds a note recording amongst others a reading of so pana 
ruccati which it attributes to source “Ka” and the Burmese 
editions of DA and SA, adding pitthesu pana passitabbam. The 
problem is compounded by the fact that it is not at all clear 
where the statement attributed to Mahāsīva is meant to finish. 
Ce and Be close the quotation immediately before “So why 
didn't he remain ?", text and DA immediately before "Yet even 
when such be said", SA opening the quotation but failing to 
closeit, and AASe notemploying quotation marks atall. I follow 
Ce and Be, treating what follows to be an objection on the part 
of Dhammapāla—though, given all the variables, other 
interpretations are no doubt possible. It may be noted that the 
reference to “Ap-a 10,17" in CPD svāyukappa, which might have 
thrown more light on the issue, is spurious. The whole issue is, 


- 
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of course, a matter of considerable doctrinal importance. 

50 Ud-a continues alone; other cties rejoin later. 

51 Reading °yacanaya with Be for text's Ce Se *yācanā. 

52 Text Ce add titthatu; Be omits (which I follow). 

53 Reading annapadesenawith Ce Be Se for text'sannapadesena; 
not listed by PED. 

54 Y j terally “glow”, “illumination”, etc., but according to CPD sv, 
a hint; cp Vibh 352f, quoted Vism 23, where nimitta and obhāsa 
(taken by U. Thittila as “sign” and “hinting talk”, and by 
Nāņamoli as “sign” and “indication”) both form, together with 
parikathà (roundabout talk), part of the definition of nemittikata 
(thus implying they were understood to be roughly synonymous); 
also the discussion at B Disc iv 355 n 3. But here Dhammapála 
quite clearly takes the "gross sign" (nimitta) to refer to the 
Buddha's general statement concerning anyone who has 
mastered the potency-bases, itself understood as a hint, and the 
"gross show" (obhàsa) to refer to his specific statement 
koncerne his own mastery thereof, which same he equates 
below with a public statement. 

55 So Sv-pt ii 192, which seems to equate this with the previous 
statement. 

56 Reading obhāse ti pakatavacane | pākataīī ca etam vacanam 
pariyayam with Be for text's obhāseti pakatavacane. Pakatam h' 
etam vacanapariyayam, Ce obhāseti pakatavacane. Pākatam h' 
etam vacanapariyayam, Se obhāse ti pakatam h' etam vacanam 
yadidam pariyayam. 

57 Cp AA i 100f for similar; also MA i 123. 

58 Reading mahajanassa with Ce Be Se for text's bahujanassa. 
59 Paticca. 

60 Reading | tassa ll Bhagavato with Ce Be Se for text's tassa 
Bhagavato. 

61 Be omits. 

62 Amatapānam; the draught of immortality. It should not be 
forgotten that amrtam had hitherto been a drink, equated with 
the Soma juice, which conferred immortality on the one 
partaking of it, thus rendering him immune to Death (and, in 
this context, thus to Māra, the King of Death). 
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63 The following five suttas, together with the Parabhavasuttanta 

(Sn 91ff) are also mentioned, ina slightly different order, in the 

same context at Miln 20; whilst Bv-a 292 also refers to the 

Dhammacakkappavattanasutta, Mangalasutta and Cila- 

Rahulovadasutta as the first, second and third penetrations 

(abhisamaya) respectively. More elaborate lists of conversions 

are also to be found at AA i 100f and Miln 349ff. 

64 Be Annàtakondanna. 

65 Vin i 10ff = S v 420ff. 

66 Cp Vv-a 165 for similar; the Buddha's mission commenced 

with the conversion of Kondanna (Vin i 11f) and concluded 

with his conversion of Subhadda (D ii 153), the mission which 

Mara asserts a little later in Ud is now complete. The Buddha, 

however, realising that only Subhadda had yet to be converted, 

therefore agreed to attain parinibbana three months later, 

following the conversion of Subhadda. 

97 Reading imesam catunnam suttanam desanākāle 
j abhisamayappattasattānam paricchedo n' atthi with Ce Be Se; 

text omits. 

68 Reading jatam with Ce Be Se for text's hoti. 

69 Ananda, as narrator of the sutta in Ud, with reference to 

Metteyya, not the Buddha Gotama who, save for converting 

Subhadda, has done all he had to do. 

70 Sahetukapatisandhike; cp Ud-a 292 above. 

71 Other cties rejoin at this point. 

7? The four perversions (vipallāsā) of perception, thought and 

view consistin each case ofregarding thatwhich isimpermanent 

as permanent, that which is dukkha as not dukkha, that which 

is not-self as self, and that which is foul as lovely—cp A ii 52; Vism 

683, etc. 

73 According to Sv-pt ii 192, those of perception and heart, in 

either case in the form of regarding that which is foul as lovely 

and that which is dukkha as happiness. 

74 Bheravam—so Be DA AA for text's Ce Se SA bherava?; cp Ud-a 

68 above. 

75 Visannino; also at A ii 52, cited above, in connection with the 

perversions, AA iii 91 explaining as viparitasanna. 


Kati 
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76 An allusion to Dii 115 where the Buddha, having finally been 
begged to stay on, points out that although he would have 
ignored the first and second of Ānanda's reguests, he would 
have granted such a reguest if made a third time. 

77 Woodward’s observation at VofU 78 n 1 that “the Ang. sutta 
is followed by an explanation of the earthquake, a later addition” 
ignores the fact that the same explanation is also to be found in 
the Digha account. 

78 Cp Sv-pt ii 192f for similar. The implication seems to be that 
people are troubled less bya situation when they themselves are 
responsible for it; and that Ananda would have been troubled 
all the more had he thought someone else were responsible for 
the cosmic blunder of not begging the Lord to remain. This 
seems rather odd psychology from a tradition otherwise noted 
for the subtleties of its psychological insights. 

79 Woodward's note that this paragraph is Dhammapāla's and 
the next Buddhaghosa’s is quite wrong. Most of the present 
paragraph is common to all ctys; whilst the one that follows is 
exclusive to Ud-a. 

80 DA SA add that he also goes by the names of Kanha, Antaka, 
Namuci and Pamattabandhu. 

81 Cp D ii 112f. 

82 Cp Ud-a 211 above. 

83 Reading kim te lokavicaranena with Ce Be (SA kim vo 
lokavicaranena) for text’s kim vo lokaviharanaya, Se kim te 
lokaviharanaya ( > “What point is there in your staying in the 
world ?”). DA reads kim vo lokavicaranena, AA kim te 
lokavicāraņena, both meaning “What point is there in your 
exploring ( = investigating) the world ?". 

84 Reading pan’ esa with Ce Be DA SA AA and Ud for text’s Se 
pana. 

85 Kilesavinayanena; cp Guide 37 where the same term isrendered 
“Outguiding of defilements”. Sv-ptii 193 explains as maggavasena 
kilesanam samucchedavinayanena, by means of the guiding 
away, in the form of extirpation, of the defilements by way of the 
path. 

86 Probably an allusion to the samyojanas. 


«. 
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87 Cp Ud-a 286 above. 

88 Cp Ud-a 293 above. 

89 Anudhammabhūtam; explained at Sv-pt ii 194as adhigamāya 
anurūpadhammabhūtam, a Dhamma that conforms with the 
purpose of attainment. 


99 Ariyadhammassa; explained at Sv- tii 194 as maggadhammassa 
M P P BBa 


navavidhassāpi và lokuttaradhammassa, that Dhamma that is 
the path, or else also the ninefold supermundane dhamma, on 
which latter see below. 

91 According to Sv-pt, either that same Dhamma in the form of 
vipassana, or else the six purifications, by which are meant, 
according to Bhikkhu Bodhi, the first six purifications of the 
Visuddhimagga, all of which are unlike the seventh—the 
purification of knowledge and vision—mundane. 

92 Reading sallekhitam with Be Se (Sv-pt abhisallekhitam) for 
text's Ce abhisallekhattham. 

93 Cp Ud-a 204 above. 

94 According to Sv-pt, the Buddha himself, whose doctrine is the 
teaching of the four truths. 

95 Other cties merely state that this and the terms that follow are 
synonynous with each other. 

96 Reading pāļim sammā vācessanti with Ce Be Se for text's 
palidhammam pabodhessanti, cause (others) to awaken to the 
canonical Dhamma, which reading is, however, supported by 
Sv-pt, viz. pàlim sammā pabodhessanti. 

97 So Ce Be Se for text's jānāpessanti. 

38 Pakasessanti; Sv-pt sankasessanti, explain. 

39 Sv-pt adds pakāsessanti, make manifest. 

100 Reading Vibhajissantiti vibhattam karissanti. Uttànikarissanti 
ti anuttānam gambhiram uttanam pakatam karissanti with Ce 
Be Se; text omits. Cp Sv-pt for similar. 

101 Reading sakāraņena with Ce Be Se DA SA AA Sv-pt for text's 
sakārakena. Sv-pt points out that the word “dhamma” is a 
synonym for karana, reason, as in hetumhi nāņam 
dhammapatisambhidā (knowledgeasto causeis discrimination 
ofthe reason) at Vibh 293. 

102 The four paths, their fruitions and nibbāna; cp Dhs 1094 and 
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Ud-a 159 above. 

103 Cp Nett 4 (§ 27-28); also Guide xxxiiff. Woodward’s 
reference to “Netti Pak., 208” is presumably in error for Nett 
§ 28. The six meaning-terms are as follows: 


sankāseti (explain) 
pakaseti (make manifest) 
vivarati (reveal) 

vibhajati (classify) 
uttanikaroti (clarify) 
pannapeti (make known); 


whereas, in Ud, we encounter the following list: 


pannapessanti ( = sankāsessanti, Sv-pt) 
patthapessanti ( = pakasessanti, Sv-pt) 
vivarissanti 

vibhajissanti 

uttanikarissanti 

desessanti. 


Despite the slight discrepancies, itis quite clear that Dhammapala 
was conversant with Nett (whether or not he was the same 
Dhammapāla credited with its cty); whilst it is also worth noting 
that what he has to say agrees in the main with the account given 
in Sv-pt (whether or not he was the same Dhammapāla to whom 
Sv-pt is attributed). DA SA and AA, on the other hand, do not 
comment on any of these verbs, other than to say that they are 
all synonyms of one another, which may add some fuel to the 
debate as to how familar Buddhaghosa was with Nett (cp Guide, 
p xff), not to mention that on other related issues. 

104 Acikkhissanti (relate) and desessanti (teach). 

105 Cp Guide 3 n 1/2. The point being made is, presumably, that 
since, according to the commentary guide-lines laid down in 
Nett, these twelve terms collectively encompass the entire 
teaching of the Three Pitakas, the Buddha's followers, upon 
becoming capable of relating Dhamma, teaching, and making 


*—-— 
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known same known and so on, would be able to communicate 
the Word of the Buddha in its entirety. 

106 Cp Ud-a 308, 309 above. 

107 Uppāda; other cties and Sv-pt assada, sweet taste. 

108 Read patitthahana? with Ce Be Se for text's patitthamāna”, 
DA SA AA patitthita?. 

109 Reading bahujanābhisamayavasena with Ce Be Se Sv-pt for 
texts DA SA AA mahājanābhisamayavasena. Sv-pt reads 
bahujannam and explains as “to the well-being of many folk by 
way of penetration” (pativedhavasena bahuno janassa hitam). 
110 Sv-pt takes puthu first as puthulam (extensive), as here, and 
then, alternatively, as puthuttam (multifarious). 

111 Niralayo; Ce Be read linaviriyo, of inactive energy, here. 
11? Cp above. 

113 Ce Se AA ossajji. 

114 So Sv-pt. 

115 Reading pana with Ce Be DA SA AA; text omits. 

116 So text Ce DA; Be Se read vossajji, SA ussaji, AA ossaji. 

117 Yācanāya; Be āyācanāya, supplication. 

118 Reading vineyyajane with Be Se for text's Ce veneyyake; cp 
Ud-a 134 above. 

11? Reading yadi ca with Be Se for text's Ce yadi và. 

120 Reading vutto 'vāyam with Be Se for text's Ce vutto c' ayam. 
121 Reading sankharavisankharanam visesasankhatam with Be 
Se for text's Ce sankharanam visankh@aravisesasankhatam. On 
visankhara, that devoid of formations ( = nibbana, Dhp-a iii 129 
on Dhp 154), see also Ud-a 231 above. 

122 Reading kasmā udānesi with Ce Be Se DA SA AA; text omits. 
123 Be AA read parinibbatu bhante for text's Ce Se parinibbāyatha 
parinibbāyatha bhante, DA SA parinibbāyatha bhante 
parinibbāyatha bhante. 

124 Ossa(j)ji; DA SA AA vissajjesi, dismissed. 

125 Reading etassa dīpanattham pītivegavissattham with Be DA 
SA for texts Se pītito vissattham, AA tasmā 
udānapītivegavissattham. 

126 Cp Ud-a 134. 

127 Tena pītivegena udānesī ti yuttam (Ee vl vuttam) viya; the 
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reason for this apparent qualification escapes me, especially 
when it has already been pointed out above that he did give rise 
to the Udāna for just this reason. 

128 Reading thito with Ce Be Se for text's thapito. 

129 Balakkārena. 

130 With the aim of maximising the merit accruing to beings 
when making offerings after he emerged from same—cp Ud-a 
152, 196f above. 

131 Adhikarassa; cp Ud-a 133 above where this forms one of the 
eight qualities upon which the Lord's original aspiration 
depended for its success. 

15? Other cties rejoin here, punctuating somewhat differently; 
Ifollow the punctuation of Be. Rather different explanations of 
the verse are to be found at Pe 68 and Nett 61. 

135 Other ctys add sabbesam. 

134 Reading pi with Be Se AA for text's Ce hi; DA SA omit 
entirely. 

135 Reading tulam và sadisam assa anam lokiyakammam n’ 
atthi ti atulam with Be Se for text's Ce sadisam assa anam 
lokiyakammam n' atthi ti va atulam. 

156 Mahaggata; defined at Vism 410 as the sphere of form and 
the formless sphere. 

137 Text Ce insert và; Be Se omit. 

138 Cp PED, sv muni, which refers us to the six types of muni at 
Nd? 5148, 

139 Cp Ud-a 11, 189, 374. 

140 Cp Ud-a 190 above. 

141 Be abhindi. 

142 Reading bhavabhisankharanatthena with Se DA SA AA Sv-pt 
for text’s bhavābhavābhisankhāraņatthena, Ce Be 
bhavabhavabhisankharanatthena. 

143 So Ce Be Se DA SA AA and Ud for text's atulam sambhavam. 
144 Perhaps a quotation, but if so untraced. 

145 Reading °jalam with Ce Be DA for text’s Se SA AA °jatam. 
146 Pariyonandhitva; cp Ud-a 142 above. 

147 This point becomes clearer when read in conjunction with 
the information at the top of page 175 above. Other cties 


j 
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conclude at this point by stating: *And since there is no fear 
known for one in whom defilement has been abandoned, he 
therefore, as one quite unafraid, spurned his lifespan's 
formations; and it was with the aim of making known the fact of 
his being unafraid that he gave rise to this Udāna”. 
148 Becoming's formations (bhavasankhāra) must therefore be 
seen as distinctfrom from a lifespan'sformations ( ayusankhara), 
the former giving rise to further becoming (or rebirth), the 
latter extension to the current existence. 
149 Ce Se read vekkha for text’s Be vekha; the allusion is to D ii 
100 =S iii 153, where other vll are also to be found, on which DA 
548 = SA iii 204 adds: arahattaphalavekhanena catu- 
iriyāpathakappanam Tathāgatassa hoti. Cp the notes at Dial ii 
107 and KS v 132. The term also appears at Thag 143 and is 
discussed at JPTS, 1884, pp 97ff, at EVi 154 on Thag 143, and 
by Richard Gombrich, “Old bodies like carts”, JPTS XI, 1987, pp 
14. 
19? On which method, cp DA 547 - SA iii 202f. He suppressed 
the sensation stemming from the illness recorded at D ii 99 - S 
v 152 by means of vipassana, attaining that attainment with the 
thought “Do not let it arise (again) for ten months". This 
implies that it was the re-emergence of this illness that led to the 
Buddha’s death after eating Cunda’s alms (D ii 127), rather 
than the emergence of any new one attributable to those alms, 
which is no doubt why the Buddha stated that no blame should 
be attributed to Cunda (D ii 135). Cp Ud-a 323 above; also the 
Apadana explanation [H] at Ud-a 265 above. 
151 Reading cittuppadanenawith Ce Be Se for text’s adhi ppayena. 
152 On what follows, cp SA i 148ff, where the cty there is prefaced 
_by a similar version of the story found at Ud-a 158 above. SA is 
far less detailed than Ud-a. 
153 Rendered, at KS i 104, as “in the loggia outside the eastern 
door”, but surely loggias are interrupted by gateways; and it 
would seem rather that he was, instead, seated completely 
outside the portico, in the shade cast by the palace. Cp also Ud-a 
298 above. 
154 Cp Mahāvamsa, Chapter 27. 


ie 
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155 Lokadhatum; usually *world-system”. KS i 104 n 3 suggests 
“landscape” though it perhaps includes everything to the east, 
including the heavens. 

156 Tāpasavesadhārino; or those wearing the apparel of ascetics. 
By ascetics (tapasa) is meant non-Buddhist (usually brahmin) 
ascetics, not to be confused with those monks adopting the 
limbs of asceticism, on which see Ud-a 161 above. 

157 Cp DA 162. 

158 Literally “white-cloaked”; but cp SED sv where this term is 
explained as the name of a Jaina teacher and, when plural, that 
of a Jaina sect. 

159 Hatthe; or arm. 

160 Reading tenā pi with Be Se for text's Ce eken’ antena hi. 
161 *Hair" here is throughout loma, body-hair, not that of the 
head. 

162 So Be SA and all editions of Ud for text's Ce Se khārim 
vividham. 

165 Be reads  vividham khāri-ādinānappakāram 
pabbajitaparikkhārabhaņdikam (their bundle of wanderer's 
eguipment that was divers (vividham), of various sorts such as 
their kit and so on), for text's Ce Se vividham khārim 
nānappakāram pabbajitaparikkhārabhaņdikam (their divers 
kits, their bundle of wanderer's equipment of various sorts), SA 
vividhakhārim nānappakāram pabbajitaparikkhārabhaņdikam. 
DA 269, comments, on the same phrase at D i 101: “In this 
connection, khāri (kit) isan ascetic'seguipmentsuch as kindling 
wood, water-pot, and ladle (reading sujā for suca—cp Sv-pt i 
398) and so on, (vi)vidho a carrying-pole (kāca), meaning 
therefore with their carrying pole (kāca) weighted down with 
their kit (khārī). However, those who read khārivividham 
comment that khan is a name for the carrying-pole (kāja), 
vividhamabundant equipment such as the water-potand so on". 
But that vividham in Ud and S might also denote the carrying- 
pole (Skt vivadha) seems almost certainly ruled out by the gloss 
of nànappakàram, irrespective of which of the alternative 
readings in Ud-aand SA is adopted. Cp B Disc iv 43 n 6; also Ud-a 
181 above which also make mention of the “recluse’s equipment” 
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(samaņaparikkhāram) as used by monks. 

164 Viharassa; Ud S Bhagavato, from the Lord, SA being silent. 
Presumably the vihàra per se was distinct from the palace— 
which is why Dhammapala immediately above points out that 
the Buddha was seated outside the palace, rather than outside 
the vihara—with the path somewhere in between. Why there 
should have been a separate vihāra, when, according to Ud-a 
158 above, the 1000-celled palace was itself built “to act as a 
residence for the Lord and the order of monks" remains 
somewhat unclear. 

165 Ce Be Se read nagga”, to those naked, luckless one, for text's 
SA naggabhogga?. 

166 Reading nipaccakāramattam with Ce Be Se for text's 
upacaramattam, mere politeness, SA anjalimattam, a mere 
anjali salute. 

167 Reading bhütatthakathanena with Be Se for text’s Ce 
bhütattham kathema. 

168 Text adds tam; Ce Be Se omit. 

169 Reading Bhagava with Ce Be Se for text's Bhagavata. 

170 Ce Be punctuate samano Gotamo ‘raja attano katam sunati’ 
ti yam kinci mukhārūļham katheti ti vadeyya, for text's 'samano 
Gotamo raja attano katam sunati’ ti ‘yam kinci mukhārūļham 
katheti’ ti vadeyya, though neither seems to make much sense 
here. For it is not at all clear how the Buddha could be 
considered to be saying what the king wanted him to say, if he 
revealed that they were really spies. The phrase yam kinci 
mukhārūļham katheti (talks whatever (words) are put into his 
mouth) may be compared with that of tam tam mukhārūļham 
vadantā at Ud-a 318 above, where rendered “stating the first 
thing that came into their head”. I am told that an almost 
identical expression in Sinhala is used when wishing to indicate 
that the person concerned talks gibberish, and this might be the 
meaning both here and at Ud-a 318 above; but it does not seem 
otherwise to answer the present difficulty. 

171 Ce Be read anno for text’s Se rañño, which is ungrammatical 
and thus difficult to understand. 

172 Reading ocarakabhàvam with Ce Be Se for text's 


Blind from Birth Chapter 917 


ovadakabhavam. 

173 Cp Ud-a 350 below where prostitutes are also spoken of as 
property (pariggaha). 

174 Be reads gharavasadihetu’®, that has dwelling in a house as its 
root-cause, for text's Ce Se rāgādihetu”. 

175 Text adds tena; Ce Be Se omit. 

176 Reading ragabhibhavam with Ce Be Se for text's 
ragabhibhavanam. 

177 Be, for no obvious reason, prints kāmabhoginā 
ti...vikkhittacittam dasseti before puttasambadhasayanan 
ti...sankilitthatam dasseti. 

178 Which were held to be the finest (cp Pv-a 50), as is silk from 
Benares to this day. 

179 Reading gandham with Be Se SA for text's Ce sugandham. 
180 Pesalo; SA susilo, of perfect morality. 

181 Be SA ittaram; cp Ud. 

18? Reading katipayadivase hi with Be Se for text's 
katipayadivasena, Ce katipayadivasehi. I also follow the 
punctuation of Be Se. SA states instead that itis not possible to 
do this for two to three days, suggesting that either Dhammapala 
is deviating from his predecessor, or that Ud-a once read 
katipayadivase na. 

183 Text inserts va; Ce Be Se omit. 

184 Woodward’s punctuation in SA is wrong; it should read tam 
'silam assa pariggahessamr' ti. 

185 Reading kathanena with Ce Be Se SA for text's kathentena. 
186 Abstinence from lying speech, slanderous speech, harsh 
speech and frivolous chatter. 

187 Woodward gives the reference as "S iii 71; Pts 96, 100". Of 
these, the first is not really correct, whilst by the latter he 
apparently meant "Points of Controversy"—cp KS iii 62 n 2. 
188 That is, the arahant when using the words “I” and “mine” in 
order to save him from having to say "The khandhas are eating”, 
“The khandhas are seated”, "This is the khandhas’ bowl", “This 
is the khandhas’ robe" and so forth—SA i 51. 

189 Reading so kathento yeva sakkà jànitum with Ce Be Se for 
text's so kathento n' eva sakkā jànitum, SA so kathenten' eva na 
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sakkà janitum. Woodward's desire, expressed at SA i 150 n 1, to 
revise Ud-a so as to accord with SA is unnecessary; indeed, 
perhaps the reverse would be preferable. 

190 Be reads gahetabbagahanam kattabbakaranam apassanto, 
Se SA gahetabbagahanam kātabbakiccam apassanto—without 
paying any attention to taking what needs to be taken, to doing 
what needs to be done—for text's gahetabbam pahatabban ca 
kinci, Ce gahetabbam pahātabbaī ca. One may suspect Be and 
Se have, at some point, been 'corrected' on the basis of SA. 
191 Reading sahakathāya with Ce Be Se for text’s SA sankathaya. 
192 Reading gendu with Ce Be SA (Se gendam) for text’s gaccho. 
193 Reading anantam with Be Se for text’s Ce SA anantaram, 
immediate, continuous etc. 

194 Ouasi-etymology; ocarakà « hetthà carakā, hetthà (beneath) 
being substituted for the verbal prefix o (= ava (down) ). 
Caraka can mean a courier, a wanderer, a wandering religious 
student, etc. but PED also records a meaning of ‘animal’, which 
seems appropriate here. 

195 The various texts and editions at this pointrecord, inall, nine 
vll, viz. otarissāmi, otāyissāmi, obhāyissāmi, oyāyissāmi, 
osādissāmi, osāpayissāmi, osāyissāmi, osārissāmi and ossārissāmi. 
These are distributed as follows: Ud Ee otarissāmi (vl obhāyissāmi, 
otāyissāmi, osāyissāmi); Ud Be osārissāmi (vl otarissāmi, 
oyāyissāmi, osāpayissāmi); Ud Se otarissāmi (vl oyāyissāmi, 
osarissami); S osāpayissāmi (vl oyāyissāmi, obhāyissāmi); Ud-a 
Ee osāpayissāmi (vl oyāyissāmi, osāyissāmi, osādissāmi); Ud-a Ce 
oyāyissāmi (vl osāyissāmi, osādissāmi); Ud-a Be osārissāmi (vl 
oyayissami) ; Ud-a Se oyāyissāmi (vl otarissāmi (Pali), osádissami) 
and Windisch (JPTS 1890, p 103) ossārissāmi. Of these, otarissami 
(embark upon) might seem best supported by the cty here (SA 
being silent); though some of the others would fit the context 
equally well, if not better, viz. osādissāmi ( = osádeti, to make 
sink, destroy), osārissāmi (restore, rehabilitate), and, perhaps 
best of all, osāpayissāmi ( ? = osāpeti) and osayissami (to put a 
stop to). For the general ideais clearly that the king's men first 
spy out the land (for possible trouble/threats to the king's 
interests) and then report matters to the king, who then puts a 
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stop to whatever is the cause of the trouble. 

196 Reading malañ ca with Ce Be Se for text’s SA jallañ ca (which 

would then be simply a resolution of compound). 

197 According to SED sv, a manual or text-book of rhetoric. 

198 So called at D i 245; cp also GD ii 150 on Sn 50f. 

199 Appita, allinà; cp Ud-a 302 above where appenti = alliyanti. 

200 Sahabhūtā; literally being together with, or co-existent with, 

as at Dhs 1197; Nett 16 etc. 

201 So Be and Ud for text's paricarissanti, Ce Se paricarissanti. 

202 Reading và with Be; text Ce omit. Cp DA 121, which also 

deals with this and the foregoing, and where this is similarly 

given as an alternative; also Pv-a 58, 77. 

205 Kīļāpessanti; causative, presumably to balance paricāressanti, 

which seems to have lost any causal meaning. 

204 Cp Vin i 57. 

205 Cp D i 72. 

206 Ce Be read pāpadhamme, where any evil state is concerned, 
Hor text's Se papakamme. 

207 Reading kattabbattā with Ce Be Se for text's kattabban ti. 

208 Reading issarādim with Ce Be Se for text's issariyam. 

209 Reading me with Be Se for text’s Ce eva. 

210 Attadipo; or perhaps self-insulate. Cp DA 548 where attadipa 

is explained in terms of living with the self like an island/ 

continent (dipa) in the Great Ocean. According to PED sv, dipa 

is literally “double-watered, between (two) waters”, and thus an 

island, or continent, just as “continent” (from Latin continens 

< con + teneo, to contain) is literally “land holding together”. 

211 Cp D ii 100 etc. 

212 Katta; literally “doer”, but a term sometimes having the 

specialised meaning of a king’s officer or messenger which, 

however, seems unlikely here. 

213 Since, presumably, ocaranam is linguistically equivalent to 

avacaranam, one of whose meanings is “transgressing”. 

214 So Be (Ce vani, Se vani) for text's vanijjam; cp Ud. 

215 Reading evam dhammena tam na careyya with Be Se for 

text's Ce na evam dhammena careyya. 


216 Kamma. 
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217 Idha; cp Asl 348. 

?18Panidhaya; the fact that Sanskrit pranidhi meanssending out 
(spies), etc. may not be completely coincidental in the choice of 
words here. 

219 Cp A iii 250; also Ud-a 173f above where Nanda is accused, 
for this same reason, of being a hireling, a buyer and one who 
has been bought. 

220 The following list may be compared with that at Ud-a 138f 
above (where see notes), which is also similar to that found at 
Vism 210. Items appearing at Ud-a 138f but omitted here are 
inserted in square brackets ( [ ] ); whilst items appearing here 
but omitted (in the readings adopted) at Ud-a 138f are prefixed 
by an asterisk. It should also be noted that the various items do 
not always appear in the same order in both places. Other 
discrepancies are discussed in the individual notes. 

221 Thinamiddha; Ce Be Se omit. 

222 Text Ce add milla, Se mala; Be omits both, as does Ud-a 139 
above. 

223 Mala; added by Woodward in parentheses, but Ce Be Se omit. 
224 Reading vipallāsa with Ce Be Se for text’s vipalāsa; Ud-a 139 
vipariyesa, perversenesses. 

225 Reading ganthāgatigamana with Be (Se gaņthāgatigamana) 
for text's gadhitachandagatigamana, Ce chandagatigamana. 
?26 Reading cà pi with Ce Be Se for text's và pi. 

227 Ayam pi me kileso pahino; this could also be taken as either 
"This, too, is a defilement abandoned by me" or "This, too, isa 
defilement of mine that has been abandoned". 

228 Reading ca with Ce Be Se and Ud for text's pi. 

229 So Ce Be Se for text's paribhāvitāya; the term is also used of 
eggs sat on till they hatch at M i 104; S iii 153 etc. 

230 What follows may be compared with the rather more elaborate 
list at It-a i 6f. 

231 Ce Se omit. 

252 The egg-born, womb-born, moisture-born and those springing 
up spontaneously—cp note at Ud-a 93 above. 

255 Reading paficangiko with Ce Be Se Ita for text’s pancagatiko; 
for further details see Vibh 334, Pts i 48 and Thag-a on Thag 916 
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(quoted EV i 252). 

234 Explained at Vibh 334. 

235 Reading gāravā with Ce Be Se Ita for text's jāgarā. 

256 Cp Ud-a 159 above. 

237 Reading sanna with Ce Se It-a D iii 251 DA 1038 for text's Be 
panna which error, if such it be, has probably arisen due the 
presence, at Ud-a 234 above, of the expression nibbedhabhagiya 
in explanation of pannáya nibbedhikaya at Ud 36. The latter is, 
however, clearly distinguished from these perceptions at Ud-a 
221. 

238 Cp Ud-a 161 above. 

239 Cp MQ ii 9 n 6. 

240 Ten such are enumerated at D iii 291 and A v 215. 

241 Cp S v 411 for four causes; A i 45 for one. 

242 Reading atthalokadhammātikkamā with Be for text's Ce Se 
atthalokadhammatikkamo; cp D iii 260 on the eight worldly 
dhammas. 
has Reading ārambhavatthūni with Ce Be Se Ita for text's 
sārambhavatthūni. 

244 Reading attha akkhaņadesanā with Ce Be Se It-a for text's 
atthakkhaņadesanā. 

245 Reading anupubbavihārā with Ce Be Se for text's Ita 
anupubbavihāradesanā. 

246 Reading dasasammattāni with Ce Be Se It-a; text omits. 

247 Reading cakkākārā with Ce Be Se It-a for text’s paccayata; 
presumably the pictorial representation of dependent co-arising 
on the outer rim of the wheel of becoming is meant. 

248 Guna; or special qualities, virtues, etc. On the limbs of 
asceticism, see Ud-a 161 above. 

249 Reading solasa aparantapaniya dhammā with Ce Be Se (It-a 
vl) for text’s solassa amatapariyáyadhamma. 

250 Cp Ud-a 129 above. 

251 Buddhadhammā; mentioned, but not elaborated upon, at 
Miln 105, 216, 285. These are usually taken to be equivalent to 
the avenika buddhadharmas of Ud-a 87 above. 

252 Cp note at Ud-a 69. Note that this sutta opens with the 
Buddha similarly reviewing the defilements that had been 
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abandoned by him. 

253 Cp Ud-a 240 above. 

254 Paropaiinasa; presumably a number between fifty and seventy- 
seven, though the category remains untraced. 

255 Reading ?samàpattisancárimahávajiranànam with Be It-a for 
text’s “samapattipannamahavajirananani, Ce Se "samāpatti- 
mahavajirananani. This knowledge is defined at It-a i 145 as 
follows: Ye Bhagavato devasikam valanjanakavasena 
catuvīsatikotisatasahassasankhā samāpattivihārā | yesam pure 
caranabhavena pavattam samadhicariyananacariyanugatam 
nanam catuvīsatikotisatasahassasamāpattisaūcārimahāvajira- 
nāņan ti vuccati (the knowledge following the exercise of 
concentration and the exercise of knowledge—that occurs due 
to the absence, in the past, of any exercise (pure caranabhavena— 
meaning unclear) of those those abidings in attainment, 
amounting to twenty-four hundred thousand kotis, which are 
(now) daily made use of by the Lord, is called the “great 
diamond knowledge that passes through twenty-four hundred 
thousand kotis of attainments”). The “exercise of concentration 
and the exercise of knowledge” are explained at Pts ii 19 as the 
four jhanas and the four ariyan truths. Cp also Ud-a 405 below 
on the exercise of these attainments. 

256 Reading pavicaya with Be It-a for text’s Ce Se visaya; cp Ud-a 
133 where investigation and reviewing are said to have been 
undertaken by the Lord as a consequence of his Great Vow. The 
Anantanayasamantapatthanais another name for the Patthāna, 
seventh book of the Abhidhammapitaka—cp Ud-a 52 above. 
257 Cp Ud-a 207 above. 

258 According to Bv-a 117, the perfections; also at Khp-a 121, but 
seemingly omitted at MR&I 131. 

259 Reading rucivasena with Ce Be Se for text’s rucitavasena. 
260 Reading ime pi anavajjadhammā mayi samvijjanti, ime pi 
anavajjadhammà mayi samvijjanti with Ce Be Se for text'sime hi 
pi anavajjadhamme samvijjanti. 

261 Reading te ca with Ce Be Se for text’s tañ ca. 

262 Cp Ud-a 285 above. 

263 Reading anantāparimeyyabhāvato with Ce Be Se for text's 
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tam anantaparimeyyabhavato. 

264 Also quoted at DA 288; not taken from DA, as suggested by 
Woodward. Cp Ud-a 415 below. 

265 Sv-pt i 415 points out that this statement is hypothetical, 
given the absence of any who have done so. 

266 Also to be found at Asl 391 and Sv-pt i 85, 522. 

267 Reading namam uddheyyam api nama sahassato with Be Asl 
(Sv-pt nāmam uddheyyam api nàmasahassato) for text's Ce Se 
namam uddhareyya api nàmam; cp Asl 391, where the same 
verse recurs and where naming a person in accordance with his 
qualities forms one of four bases of giving a person a name. 
268 Reading tà with Se for text's Ce Be tani. 

269 Reading pahānakaram with Ce Be Se for text's pahānākāram. 
270 Reading vata with Ce Be Se for text’s 'va. 

271 Reading anantāparimāņabhede with Ce Be Se for text's 
anantaparimanabhede. 


274 Reading param with Ce Be Se for text’s pana. 

275 Reading anavajjadhammo with Ce Be Se for text’s 
anavajjadhamme. 

276 Cp DA 744, MA i 230 and GD ii 285 on this verse; also 
Mahavastu trans iii 388 n 1. 

277 Be reads kathāya, by the former talk, for text’s Ce Se gāthāya. 
278 Reading purimavesārajjadvayam with Ce Be Se for text's 
purimavesarajjn c° ayam. The four confidences may be 
summarised as the Budha’s confidence in (1) his own 
enlightenment; (2) his being one in whom the ásavas have been 
destroyed; (3) his having no stumbling-blocks; and (4) the fact 
that the Dhamma taught by him leads to the destruction of 
dukkha—cp M i 71f. 

279 Reading pacchimadvayam with Ce Be Se for text's pacchiman 
c’ ayam. 
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280 So Be for text's Ce Se nānātitthiyā samanabrahmana- 
paribbājakā; cp n 287 below. 

281 Dhammapāla thus shows tittham to be derived from the 
same root (tri) as tarati, to cross over, and as having the meaning 
of a crossing-point, viz. that place of the bank of a river from 
which people embark on their journey to the other side. With 
this may be compared how the Jainas called their leaders 
tirthankàáras, or those who either create or embody the means 
of crossing over and reaching salvation. This idea is difficult to 
sustain in Dhammapala’s second interpretation, where “outlook” 
seems the most appropriate rendering, given the emphasis on 
views, which presumably provide the point of embarkation for 
each particular group’s other doctrines and practices. 

282 Idha; or perhaps in this Teaching (sāsana)—cp Asl 348. 
283 Ditthidassanam; dassanam would seem here to be the 
equivalent of daršana in the sense of a school of thought. 

284 Cp note at Ud-a 325 above; also Nett 85, 126; and AA iii 90 
on À ii 52. 

285 Reading kathakalāpādibrāhmaņā with Ce Be Se for text's 
katthakalapadibrahmana. 

286 So Ce Be Se for text’s Pokkarasata; DPPN has no entry for 
either spelling. This person, so far unidentified, ought not be 
confused with the wealthy lay brahmin Pokkarasādi/ 
Pokkharasati, mentioned at D i 87, Sn 594 etc. 

287 Reading nānātitthiyā ca te samaņabrāhmaņaparibbājakā cà 
ti nānātitthiyasamaņabrāhmaņaparibbājakā with Be for text's 
Ce Se nanatitthiya 'va te samaņabrāhmaņaparibbājakā; this is, 
in other words, a resolution ofcompound, for which reason the 
reading mentioned at n 280 above was adopted. 

288 Cp next sutta. 

289 Dassana. 

290 Khanti; literally *receptivity”—cp EV i 265 on Thag 1029. 
291 Dhammapala thus seems to be equating these three 
descriptions, viz. “of divers views”, “of divers persuasions”, and 
“of divers inclinations”, with the perversions of view, thought 
and perception respectively, on which see A ii 52. 

292 Upalinà; not listed by PED. 
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293 Reading tam with Be Se for text’s va, Ce va tam. The original 
would then become “reliant upon the support (provided by) 
divers views”. 

294 Whereas, of course, the Buddhist world has a different view 
as to what constitutes a (true) recluse and a (true) brahmin; 
these two sentences are also to be found at DA 102. 

295 Vohàro; cp Ud-a 332 above for the various meanings of this 
term, some of which range from methods of speaking to business 
dealings. Evamvadino, the word currently being explained, 
though taken as “who were of such a doctrine”, could equally be 
rendered “who were those speaking thus” or “who were those 
professing thus”, suggesting that vohāro here may also have 
verbal undertones. On the other hand, its other meaning of 
“business” seems equally implicit, for it would appear that those 
“those professing (things) thus” made such profession 
(pronouncements) their profession (occupation), in which 
case the criticism contained in Sn 614 (quoted at Ud-a 332 
above), viz. “For whoever amongst men makes his living through 
business (vohàram), you should thus know, Vāsettha, to be a 
trader, not a brahmin”, would not seem at all out of place here. 
296 Reading yathabhinivesam paresam tattha patitthāpanavasena 
with Ce Be Se for text’s yathabhinivesapadesatta- 
patitthapanavasena. 

297 Cp Ud-a 207 above. 

298 So Be Se for (Ce lokiyanti) for text’s lokiyan ti. 

299 Se reads aviyuttehi for text’s Ce Be abhiyuttehi; abhiyutta 
could perhaps be taken also as “those responsible (therefor) ”. 
500 Cp Vism 578 which states that the wheel of becoming is 
without maker or experiencer; also overleaf. Bhikkhu Bodhi 
would have me render karaka here as “agent”, though Nāņamoli 
and Pe Maung Tin both opt for “maker”, which is perhaps to be 
preferred, at least in the Vism passage referred to, which gives 
Brahma as an example. 

301 Reading paresam dassanam with Ce Be Se for text's 
padesadassanam. 

302 Cp D i 13ff. 

503 Reading sassatabhàva? with Ce Be Se for text's sassatābhāva”. 
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304 Dassita; Be dipita, elucidated. 
305 Yavaparimano; Ce Be Se read avayavaparimāņo, the size of a 
(bodily) limb, but the list would seem to be one of descending 
order. Cp Sv-pt i 225 for similar; also Katha Upanisad II.3.17, 
Švetāšvatara Upanisad III.18, for the view that the self is the size 
of the thumb, Brhadàranyaka Upanisad V.6.1 for the view that 
it is the size of a grain of barley. 
306 Paramāņuparimāņo; the paramāņukāraņavāda (cp SED sv) 
was part of the doctrine of the Samkhya and Vaisesika schools. 
307 So Ce Be Se and Ud for text’s na antavā. 
308Founders, respectively, ofthe Samkhya and Vaisesika schools; 
cp Sv-pt i 225 for similar. 
309 Third person singular, presumably with reference to the 
doctrine, since the plural is used of those holding it. 
310 Advayam; given Dhammapāla's other remarks, it would 
seem that it is identity, rather than some sort of Advaitin non- 
duality, that is meant here. 

j 311 Vatthu; or substance, basis, substratum, seat, etc. 
312 Rüpi atta, taken at Dial i 45 as “the soul has form”, but Sv-pt 
i 222 on DA 119 stresses that although this phrase is of the same 
grammatical form as sanni atta (the self is percipient/possesses 
perception), the self is, in the former, identified with material 
form (in the sense that it possesses the same characteristic of 
ruppana, deformation), whereas in the latter preception is only 
an accessory of the self. Cp Bhikkhu Bodhi, The Al-.Embracing 
Net of Views, Kandy 1978, p 185f, for translations of the appropriate 
passages. 
313 Cp DA 119. 
314 Reading annam with Ce Be Se and Ud; text omits. 
315 According to DA 119, as with the Niganthas and so on. 
316Be reads ayam vàdo dassito. Hoti Tathagato... for text's Ce Se 
ayam vado dassito hoti. Tathàgato.... In all probability, the 
original reading was ayam vado dassito hoti. Hoti Tathagato... . 
317 Atta; Be reads satto, being or creature, as does MA iii 141 (on 
Mi426 where the same list of views is encountered, but on which 
MA is otherwise silent). 
318 Or, perhaps, "to the state thus gone to", "to the state 
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accordantly gone to”, etc. It is unclear whether this use of the 
term has any connection with that at Ud-a 153 above. 

319 Gaha; Se vada, doctrine. 

320 Perhaps because, as already noted, the view that there is one 
who experiences (such perception) is said, at MAi 71, to bea 
mode of adherence to the eternalist view. 

321 Reading ca with Ce Be Se for text’s pi. 

$22 Reading ucchedavādo dassito hoti with Ce Se (Be 
ucchedavado dassito) for text's ucchedavādā dassitā honti. 

323 So Be; text Ce omit. 

324 It is not clear to what this refers, since the various doctrines 
of the consciousness or otherwise of the soul after death have 
already been accounted for. It will, however, be noted that such 
thirty-two doctrines do not provide for a view in which the soul 
after death could be both conscious and non-conscious, for 
which there might have been the seven doctrines here alluded 
to. 

325 Reading amarāvikkhepavādo dassito with Be Se for text's Ce 
amaravikkhepavada dassità honti; cp D i 24-28 for the doctrine 
in question. 

326 Thus the various views of Ud are equated with 55 of the 62 
views recorded at D i 13ff as follows: la = 1-4 (Di 18—17); lb = 
51-57 (Di 34-36); 2a = 9 (Di 22—24); 2b= 10 (D i 22-24); 3a = 
19 (D i 30-32); 3b = 20 (D i 30-32); 4a = 19-50 (Di 30-33); 4b 
= 51-57 (Di 34-36); 4c = 5-8 (Di 17-22); 4d = 13-16 (Di 24— 
28). The equasions become clearer when read in conjunction 
with the table of the 62 views to be found in Bhikkhu Bodhi, The 
All-Embracing Net of Views, Kandy 1978, pp 354—347 (Appendix 
1). 

327 Reading kalaho kalaho eva with Be Se (Ce kalaho kalaho eva 
va) for text’s kalaho eva va. 

528 Quasi-etymology; more literally on account of its destroying 
(hananato) soft sound (kalassa). 

329 Cp Vv-a 74, 127; Vism 683. 

3539 Sukho Buddhuppādo; cp Dhp 194—sukho Buddhānam 
uppado. 

331 Paccanabhütam; Be paccanubhoti. 


j 


- 
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332 Reading dhammo with Ce Be Se; text omits. 

333 Text inserts —pe- after this and the next quotation; Ce Be Se 
omit. 

334 Reading yojetabbam with Ce Be Se for text’s yojetabbo. 

335 That is to say, the phrases "Dhamma is of such a nature" and 
“Dhamma is not of such a nature” are to be similarly construed 
with the remaining pairs of opposing views. 

336 Kathapabhatam. 

337 Saņha; literally “abstruse”, but usually contrasted, especially 
where the context is that of speech (e.g. Mi 126; A iii 196), with 
pharusa, harsh, used above of the speech of the disputants. At 
Ud-a 391 below, the same compound (sanhasukhumam) is 
predicated of nibbàna, where it is rendered “abstruse and 
subtle”. 

338 Be adds Satthu; text Ce omit. 

339 Ce Be Se read abbhudayam for text’s abbhuddayam; PED, 
CPD should probably be amended. 

340 Reading anattham na jananti ti with Be Se for text's yad 
aggena te attham na jananti, Ce yad attham na jananti ti. 

34! Reading yadaggena te attham na jananti tadaggena anattham 
pi na jānanti with Ce Be Se for text's tad aggena anattham pi na 
jananti. 

54? Reading tasmā with Ce Be Se; text omits. 

343 Reading vipariyesa(g)gahitaya with Ce (Be Se) for text's 
vipariyāsagahitāya; cp Ud-a 139 above. 

344 Reading kusalam pi with Ce Be Se for text’s pi kammam. 
345 Reading akusalam with Ce Be Se for text’s kammam. 

346 Reading dhammadhammesu with Ce Be Se for text’s dhamma 
dhammesu; presumably dhamma + adhamma, compounded as 
a plural, although at Ud-a 343 we also find dhammadhammam. 
Cp next. 

547 Tassa, singular; this presumably refers back to 
dhammādhammesu, which is however plural. 

548 Dhammam sabhavadhammam...adhammam asabhāva- 
dhammam. Sabhava seems to mean, at times, not only an 
individuating characteristic but, in some sense of the word, an 
externalreferent. Hence, both space and concepts are asabhava, 
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since space has no individuating characteristics (cp Nāņamoli, 
Ppn 204 n 1,317 n 68), concepts no external referents (cp Ppn 
258 n 12). 

549 Text adds ca; Ce Be Se omit. 

350 Reading tattha with Ce Be Se for text's tathà. 

351 Cp Ud-a 290 above. 

35? Reading hatthim with Ce Be; text Se omit. 

353 Opavayham; Ce Se ovayham. 

354 Reading tam with Ce Be Se; text omits. 

355 Reading labhanti datthum with Ce Be Se for text's labhanti. 
356 Sanriam karoti; Be sanam uppadesi. 

357 Reading jaccandhe with Be for text's Ce Se andhe. 

358 By which is meant everything following the sentence “In a 
previous existence, monks, there was a certain king of this same 
Savatthi" down to the paragraph beginning "In the very same 
way, monks". 

359 In the cty; this is its first appearance in Ud. 
heo Cp Ud-a 320 above. 

361 Reading saññāpitattā with Ce Be for text's Se saññātattā. 
362 The following explanation applies solely to the episode in 
which those blind from birth were interrogated by the king. 
Hence the terms introduced by the definite article represent 
the parts of the elephant they had been shown, those by the 
indefinite article those things to which those parts were 
compared. 

363 Nagadantakhilo; a small curved peg on which monks, for 
instance, used to hang their bags or bowls—cp Vin ii 114, 152: 
iii 48 etc. 

$64 Hattho; literally “hand”, though many Asians frequently fail 
to make the distinction, calling the arm a “hand”. Elephant, 
hatthi, literally means one possessing such an arm or hand. 
365 So Ce Be Se for text’s siram; this is presumably a further Pali 
equivalent of Vedic sira, used at Thig-a 270 on Thig 441 in the 
same context. As such, sirassa forms a gloss on nangalassa, the 
explanation thus also entailing a resolution of compound 
(nangalisa < nangalassa ( = sirassa) + īsā). Woodward's 
punctuation, on the other hand, takes siram as “head” and thus 
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as a synonym for isà (beam). 

366 Kusiilo; not listed by PED, but cp SED sv. 

367 Reading pādo ti jahgho with Ce Be Se for text's padi ti 
jangha. 

368 Reading valadhi ti valassa aggappadeso with Ce Be Se; text 
omits. 

369 Ce Se sankhubhimsu; cp Ud. 

370 Mutthiyo bandhitva; or perhaps after clenching their fists. 
571 Mutthighatam akamsu; cp Ud-a 245 above for similar. 

372 Reading pahāsena with Ce Be Se for text's hāsena. 

373 Reading apassitvà with Ce Be Se for text's passitva. 

574 Reading ditthāvayavamattam with Ce Be Se for text's 
ditthavayamattam. 

375 Sakkayassa ekadesam; cp SA iii 21f for further details. 

376 Reading micchābhinivesam with Ce Be Se for text's 
micchabhinivesa. 

377 Reading yathadassanam with Be Se for text’s ayathadassana- 
and Ce ayathadassanam; yathadassanam is not listed by PED, 
but cp SED sv yathādaršanam. 

378 Reading apassantanam jaccandhanam with Ce Be Se for 
text's apassanta jaccandha. 

379 Reading ajānantānam with Ce Be Se for text’s ajānantā. 
380 Reading tattha ca vivādāpattim with Ce Be Se for text’s tattha 
vivādāpannā ti. 

381 Asāresu; or that lack essence. Since sara can also denote the 
heartwood of a tree, their views are therefore hollow, like a 
plantain tree (cp M i 233). 

382 Probably an allusion to S iii 75f; cp also S iii 31. 

383 Reading aho nesam with Be Se for text's Ce aho pan’ esam. 
384 Reading sangakāraņābhāvam eva with Ce Be Se for text's 
sakāraņābhāvam eva. 

385 Reading atha kho with Ce Be Se for text's athava. 

386 When the verse would then become: After taking that as 
opposite, they eulogise, (as did) folk who were seers of a single 
limb. 

387 Quasi-etymology: viggayha « viruddham gahetvà (gahetva 
being an alternative grammatical form for (g)gayha). 


Blind from Birth Chapter 931 


388 Visadisa; Be viparita. 

389 Quasi-etymology: vivadanti < visesato vadanti; this sense of 

vivadati is not listed by Childers, PED or SED, and has probably 

been coined solely for the present context. 

390 Reading attano eva vadam with Be Se for text’s Ce attanā eva 

và viditam. 

391 Or special, distinct (from the others), in that it alone is 

correct. 

392 Yatha te; Be yath' eva. 

395 Reading natam with Ce Be Se for text's nanam. 

394 Sampadam; more literally success, achievement, etc. 

395 So Be for text's iti, Ce Se idha. 

396 Reading gahetva with Be for text’s Ce Se sangahetvā. 

397 Evidentally a quotation, but untraced. 

398 Reading tam tam with Ce Be Se for text's tan ti. 

399 Reading attà ca loko ca sassato with Ce Be Se for text'ssassato 
ttà ca loko ca. 

00 Reading attagatiditthikanam with Ce Be Se for text's 
attabhangaditthikanam; neither attagati nor attabhangais listed 
by Childers, PED, CPD or BHSD, whilst SED has an entry only 
for ātmagati. CPD does list attagatika, but cites only the use of 
this term at DA 548 and SA iii 204 in explanation of attasarana, 
at the same time giving the meaning, rather redundantly, as 
"having oneself for refuge". It would seem to refer to some view 
in which the self, though presently non-eternal, can nonetheless 
be developed into one that is eternal—which is presumably not 
the sense intended in the passages cited by CPD. The reading 
of text implies precisely the opposite, seemingly referring to a 
view in which a presently eternal self subsequently dissolves, 
becomes non-eternal. Neitherreading has anything to offer on 
the question as to how the world is to be understood as eternal 
and non-eternal. 

401 Reading siya sassato with Ce Be Se for text’s siyā asassato. 
402 Reading sabbatthà pi with Be Se for text’s Ce sabbatthà ti. It 
was presumably for this reason that Woodward took this to be a 
lemma absent in Ud. 

405 Vikkhepam karontā; or causing confusion. 


ie. 
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404 Reading atta with Be Se for text's Ce attanā. 

405 Reading kincanam pali? with Be Se for text's Ce kincanapali*; 
on kincana as “holdings”, see Ud-a 116 above. 

406 Text Ce treat this as a lemma, which causes Woodward to 
note that its absence in Ud. I follow Be. 

407 So Ce Be Se Ud for text’s parakato; cp below. 

408 Creator God; this and the following alternatives constitute 
allusions to the various theories forwarded by other Indian 
schools as to how the self and the world came into being. A 
somewhat different list is to be found at Vism 511, portions of 
Pm being quoted by Nanamoli at Ppn 584 n 23. A brief 
discussion may also be found in K. N. Jayatilleke, Early Buddhist 
Theory of Knowledge, London, 1963, p 260f. 

409 So Be Se and Ud for text’s sayam kato parakato va, Ce 
sayamkato parankato ca. 

410 Sahakārikāraņam labhitva 'va; PED lists sahakāra, but only in 
the sense of “a sort of fragrant mango”. However, cp SED sw 
sahakara, sahakārin. Jayatilleke, loc cit, renders this as follows: 
“take into consideration the good and evil of each being 
(considered as) a co-operative cause”. 

411 Dhammādhammānam. 

412 So all texts; Ud asayamkàro ca aparamkāro ca. Woodward 
adds a note stating that Ud reads asayamkāram aparamkaram 
here, but he is here confusing the present lemma (2d) with that 
of (4d). 

413 Reading aparakaro with Ce Be Se for text's aparankaro, 
which is clearly wrong given the rest of the sentence. 

414 So Ce Be Se for text's asayankāro aparanīkāro. 

415 Ayam, singular, whereas the subject in Ud is plural, and thus 
presumably denoting either the type of brahmin recluse or the 
view held. 

416 Yadicchaya; not listed by PED, but cp SED sv yadrccha, also 

Jayatilleke (loc cit). 

417 Reading ca with Be; text Ce Se omit. 

418 Ahetukavado. 

419 Woodward's punctutation is misleading; I follow Ce Be Se. 

Jayatilleke follows a slightly different punctuation, presumably 





Blind from Birth Chapter 933 


his own. 

420 Tassa; presumably the self’s. 

421 Reading tathā gāthāya l Tattha antarā 'va with Be Se for text's 
Ce Tattha gāthāya antarā ‘va. 

42? Reading viseso with Ce Be Se for text's visesato. 

423 Āsajjati is not listed by Childers, PED or CPD, although the 
latter does have an entry for āsatta, which it acknowledges is the 
part participle of asajjati. 

424 See e.g. D iii 230. 

425 Reading parabhavena with Ce Be Se for text's vādābhāvena. 
426 "T hereby" denotes the ariyan path, “here” nibbāna. 

427 Padavibhago; cp note at Ud-a 6 above. 

428 Reading tāya with Ce Be Se for text's tad. 

429 Text wrongly n' abhannimsu. 

450 Kāmakārato; not listed in this sense by PED, but cp SED sv 
kamakaratas. 

431 Reading paramkàro with Ce Be Se for text’s paranīkāre. 

432 Reading issarahetuko with Be Se for text’s Ce issarahetuka; 
issarahetuka is not listed by PED or CPD. 

433 Reading attattham for with Be Se for text’s Ce attatthāya. 
434 Reading asiddhassa sadhanato with Be Se for text's Ce 
aladdhassa sadhanato. 

435 Reading na with Ce Be Se; text omits. 

436 This sense of sijjhati is not listed by PED. 

437 Reading niccam ekakaranam with Be for text's Ce Se niccam 
eva karanam. 

438 Reading sabbeh’ eva with Ce Be Se for text’s sabbe h’ eva. 
459 Kāraņasannihitattā; Be Se karanassa sannihitattā. 

440 Reading hetu with Ce Be Se for text's hotu. 

441 Reading eva with Ce Be Se; text omits. 

442 Reading °hetuto with Ce Be Se for text's ?^hetuko. 

445 Ce Be read ajānantānam ditthigatam for text's Se ajānantā 
nam ditthigatam, but ditthigatam is almost certainly here a gloss 
on nam of the verse. 

444 Reading anatikkamanato with Be Se fortext's anatikkamantā, 
Ce anatikkamanto. 

445 Vijjhana; or striking, shooting, etc., this verb also being used 
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in the context of firing an arrow. 

446 So Ce Se for text's Be patikacca; cp EV i 209 on Thag 547 
(where the reference to "App. I, p. 266" should no doubt read 
"App. I, p.226"). 

447 Reading so with Ce Be Se; text omits. 

448 Reading yo with Ce Be Se for text's so. 

449 The view in which happiness and dukkha, the self and the 
world, being (i) without self-as-creator and (ii) without another- 
as-creator, are (iii) fortuitously arisen. 

550 Reading tena ca with Be Se for text's Ce ten' eva. 

451 Reading sampaggaha? with Ce Be Se for text'ssampaggāha?. 
452 Text inserts vinivattattà; Ce Be Se omit. 

453 Cp Ud-a 286 above where the opposite is predicated of the 
Lord's manner of teaching. 

454 Reading samsāranāyikānam with Ce Be Se for text's 
samsarasannissitanam. 

455 What follows should be read in conjunction with AA i 220ff 
where it is stated that in the days of the Buddha Padumuttara he 
attained the first five abhinnas and the eight attainments, but 
failed, unlike his friends, to attain arahantship. He provided 
Padumuttara with fruits and a cushion of flowers on which 
Padumuttara sat in the attainment of cessation. Subsequently 
seeing the savaka accorded chief place by Padumuttara of those 
abiding without turmoil and of those worth of merit-offerings, 
he made the wish that he might become such under a future 
Buddha. 

456 Katabhiniharo; cp Ud-a 244 above. 

457 Be reads gahapatikule for text’s Ce Se mahati kule; according 
to AA i 223, in the house of the wealthy merchant Sumana (and 
to Bretheren p 4, as the younger brother of Anathapindika). 
458 Katādhikārattā; cp Ud-a 78 above. 

459 Cp Ud-a 161. 

460 Text adds ca; Ce Be Se omit. 

461 Araņavihāre; rana usually means battle, fight, conflict, but is 
explained at AA i 220 as the defilements of lust and so on (ranan 
ti ragadayo kilesa vuccanti, such also being its use in BHS. 
Dhammapāla'ssilence here presumablyimplies tacit acceptance 
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of this explanation, although at Pv-a 230 he explains this same 
term as one abiding in loving kindness, one of the four 
Brahmavihāras, and that employed by Subhuti during his 
almsround as a means of increasing the merit of his donors, for 
which practice he was awarded his other chief place amongst 
those worthy of merit-offerings (AA i 221). My choice of 
"turmoil" here is therefore designed to cover the mental turmoil 
caused by the defilements and the external turmoil that is 
avoided through the practice of loving kindness. Cp also Ptsi 
96f, where Nanamoli renders the same term as “abiding without 
conflict". 

462 Presumably from his kuti, which was probably on stilts. 

463 Reading kalaparicchedam with Ce Be Se for text’s kale 
paricchedam. 

464 Cp Ud-a 188 for similar. 

465 Immediately above. 

466 So Ce Be Se and Ud for text's vidhupitā; it is not clear why 
Woodward rejected this reading. 

467 Cp Ud-a 217ff above. 

468 Vidhūpitā; that is, got rid of by fumigation. Cp EV i 196 on 
Thag 448 and Guide 38 n 128/1 on the similar term dhūpayitā. 
469 Asesā seems to have been omitted in the translation of Sn 7 
at GD ii 1. 

470 Reading uppajjanārahā with Ce Be Se for text's n' 
uppajjanaraha. CPD states that the meaning of uppajjanaraha 
is that of “deserving rebirth”, though an examination of the 
various passages where this term recurs (e.g. Thag-a ii 178, It-a 
144, 71,1111,51, 88, Vv-a 118) clearly shows this to be inadequate 
if not entirely wrong, the true meaning being rather that of 
something which, though having the capacity to arise, does not, 
through some action intervening and preventing same. It-ai 44, 
for instance, likens the greed that would have come into being 
had the ariyan path not been attained to the fruits of a tree that 
would have come into being had it not, in the meantime, been 
cut down. On this basis, Vv-a 118 then has to be understood as 
depicting a woman about to die and who would have otherwise 
have arisen in the states of loss had the Buddha not intervened 


~~ 
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and allowed her to make sufficient merit to be reborn, instead, 
in the realm of the Thirty-three (although this point does not 
come out clearly in my translation at VS 175). Cp also Ud-a 39 
above. In the present case, it is not entirely clear whether 
ajjhattam suvikappità asesā is a further qualification of the 
thoughts already said to have been smoked out, or of a further, 
potential, body of thoughts. I translate in accordance with the 
former; if the latter, then the verse would have to become 
instead: “He by whom (existent) thoughts have been smoked 
out, (the rest) having been fully shorn away internally without 
remainder". 

471 Cp Ud-a 11, 189, 374. 

47? So Ce Be Se; text omits. 

473 Reading rūpasabhāvābhāvato with Ce Be Se for text's 
rupabhavato. 

474 Vikāra; or change, alteration, fluctuation etc. 

475 Cp Ud-a 129 above where this is said to be the characteristic 
of material form (rüpa). 

476 Nibbikarabhàvahetuto; Be nibbikārahetubhāvato. 

477 Quasi-etymology: atigato < atikkamitvā gato. 

478 Reading makāro padasandhikaro with Ce Be Se for text's ma- 
akaro padasandhikāro. 

479 Punabbhavābhinibbatti; explained at SA ii 71 as 
punabbhavasankhātā abhinibbatti. 

480 Sāratta < sam + rattā, sam then being explained as sutthu. 
481 Patibaddha (become captured) is usually rendered *to be 
subject to”, baddha (enslaved) as *bound”. 

482 Vesim, feminine of vessa, the Pali equivalent of vaisya, third 
of the four classes of Indian society. 

483 Reading vesim with Ce Be Se for text's vesiyam. 

484 Pariggaho; cp Ud-a 332 above. 

485 Reading tath' eva with Ce Be Se for text's tatth' eva. 

456 Reading evam amhākam pariggaho amhākam pariggaho 
with Be Se for text’s Ce evam amhakam amhākam pariggaho 
pariggaho. Text opens the quotation with amhakam, Be with 
evam, which I follow. 

487 Reading "vibhāvanam with Ce Be Se for text's ^bhàvanam. 


dip. 
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488 Reading rüpádipanca? with Be for text's Ce Se rūpādīsu 
panca?; these are enumerated at A iii 411. 

489 Ce Be add ca; text Se omit. On balance, anubhavitabbam is 
more likely to be simply a gloss on pattabbam. 

490 Vaddheti; or causes it to grow, prosper, etc. 

491 Be Ce read domanassuppattiya for text's Se 
domanassuppattiyam. 

492 Reading tattha with Ce Be Se for text’s tassa. 

493 Anusikkhato; this verb almost means to imitate, follow, train 
in, study, etc. 

494 Kilesaturassa; according to Childers, this can also mean 
“love-sick”, which also suits the present context. 

495 Reading patikārābhilāsāya with Be Se for text's Ce 
phātikaraņābhilāsaya; both PED and CPD list abhilāsa as 
masculine, when "abhilāsāya would have to be taken as dative of 
purpose. SED, however, sv abhilasa, states that this can be 
feminine when the final member of a compound. Cp Ud-a 358 
for similar. 

496 Kilesaphale anusikkhato; here presumably in the sense of 
studying. 

497 Reading tathà with Ce Be Se for text's tattha. 

498 Reading ?vasena pattam with Be Se for text's Ce 
"vasenāturapattam. 

499 Reading micchāditthikammasamādānahetu with Ce Be Se 
for text's micchāditthikammādānahetu. Cp Di 80, Mi 22, It-a 
ii 39 on It 58; also Ud-a 148 above. 

500 Reading anusikkhato. Ye ca sikkhāsārā ti with Be Se for text's 
Ce anusikkhato yeva. Sikkhāsārā ti. 

501 Text adds te; Ce Be Se omit. 

502 Be reads samsarasuddhi for text’s Ce Se samsāre suddhi; cp 
Di 54 which speaks of samsarasuddhi as part of the doctrine of 
Makkhali Gosala (DA being silent), J vi 117 where the 
samsarasuddhi doctrine is attributed to king Angati, and Pv-a 67 
which makes mention of a family of samsaramocaka heretics, in 
my translation of which I took the compound to mean 
“purification through samsara”. Also at Ud-a 75, 212 above. 
503 Reading upatthanasara with Ce Be Se and Ud for text's 
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upatthanam sara. 

504 Reading visabhojanakicchācaraņādikam with Ce Be (Se 
velabhojana?) for text's yam visabhojanakiccācaraņādi tam. 
505 Reading sākabhakkhatādijīvikā with Ce Be Se for text's 
sakabhakkhata; probably an allusion to D iii 41, where this is 
listed as one of the ascetic practices of the Buddha's 
contemporaries. 

506 Bhüta; Siva is Bhütapati, Lord of Spirits—cp E. Washburn 
Hopkins, Epic Mythology, Delhi 1974, p 37. Skanda is, of course, 
a manifestation of Siva, known also by a variety of other names, 
such as Murugan and Kataragama and so on. 

507 Paribhandaka; a term of uncertain meaning. Cp Vv-a 92, 
319, although taken at SOM 41, after EVvP, as “rubbed with 
perfume”. SED offers only paribhanda, furniture, utensils. 
508 Cp SA iii 296, where these two ends are said to be 
lāmakakotthāsā, components of that which is despicable. 

509 Pātabyatā; I follow Nāņamoli, A Treasury of the Buddha’s Words, 
3 1952. Cp MA ii 371, AA ii 369; also MLS i 369 n 2 and GS i 244 
n 2. 

510 Pattisankhato. 

511 [n that it, too, is despicable. 

51? Text wrongly anto. 

515 Anusikkhantehi; or imitating, studying under, etc. 

514 So Ce Be Se for text's ditthi; cp Ud. 

515 Reading nanappakaraditthim with Ce Be (Se nānappakāram 
ditthim) for text’s nānappakārāditthī. 

516 The natthika view, ascribed at D i 55 to Ajita Kesakambalin, 
consists, in part, in denying the efficacy of almsgiving; the 
akiriya view, ascribed at D i 52 to Pürana Kassapa, consists, in 
part, in denying that there is any evil (future retribution) done 
to one committing evil deeds (karoto na kariyati papam); whilst 
the view of non-causality, ascribed at D i 53 to Makkhali Gosāla, 
leader of the Ajivakas, consists, in part, in denying that there is 
any cause or condition responsible for the purification of beings 
(n' atthi hetu n' atthi paccayo sattanam visuddhiyà). 

517 According to Be, “Abhi i 241 (Be) ". 

518 Reading attasuddhi-abhilasena with Ce Be Se for text's 
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attasuddhi abhilapena. 

519 According to Be, “Abhi ii 389 (Be)”. 

520 Upanissaya; ninth of the twenty-four conditions (paccaya)— 
cp Buddhist Dictionary, pp 114ff. 

521 Reading tato antadvayato with Ce Be Se for text’s antadvayato. 
522 Reading abhivaddheti with Ce Be for text’s Se abhivaddhenti. 
523 Reading vadanti with Ce Be Se for text’s pathanti. 

524 Cp S ii 178ff for a series of suttas on this theme. 

525 Ce reads *hetubhāvo for text’s Be Se *hetubhāvābhāvo. 

526 Reading vattabbo with Ce Be Se for text’s veditabbo. 

527 Text omits. 

528 Untraced; but cp D i 16 for similar. 

529 That is, the causal sense, in the verse, of anabhinnaya (not 
fully comprehending). 

530 Cp Ud-a 314. 

531 Sankocam àpajjanti; cp Ita i 177f for similar. 

532 Gosila; cp the instance of Punna at Mi 387, upon which MA 
iii 100 (quoted MLS ii 54 n 3) adds: "Putting a horn on his head 
and tying on a tail, he went about grazing with cows". 

535 Reading vatena và with Be Se; text Ce omit. 

534 Cp Vv-a 265. 

535 Anugunam; not listed by PED. 

536 Quasi-etymology: abhinnáya (in its causal sense) being 
explained as abhivisitthena nanena. 

537 Dhammapāla is here alluding to the fact that abhiūūāya 
(fully comprehended) here has the same causal sense as 
anabhinnaya (through not fully comprehending) above. 

538 Patita na ahesum; literally, were not fallen thereon, (onto 
that pair of extremes). 

539 So Be Se for text's Ce te na ca amannimsu; cp Ud. 

540 Text Ce add te; Be Se omit. 

541 Reading ariyapuggale with Ce Be Se for text's ariyapuggalā. 
542 Reading aggaphale with Be Se for text’s Ce maggaphale, in 
the paths and their fruitions. 

543 Cp Ud-a 165 above. 

544 Be reads gacchati, presumably in error, for text’s Ce Se 
gacchanti. 
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545 Andhakàre; Se andhakārena. 

546 Reading mahātimisāyam with Be Se for text's Ce 
mahatimisaya; this whole is really simply a resolution of 
compound, save for the fact that timisayam is replaced by 
mahātimisāyam. 

547 Reading timisā ti with Ce Be Se for text’s timisāya asati. 

548 Cp A ii 53 = Vin ii 295 = Miln 273 which speaks of four 
impediments of the sun and moon: (i) abbham (dense cloud); 
(ii) mahika (fog—but snow (himam) according to AA iii 92, and 
snow cloud (himavatāhakā) according to Vin-a 1297); (iii) 
dhümaraja (smoke and dust); and (iv) Rahu (the asura who 
causes eclipses). 

549 Reading amavasi ratti devo ca with Be Se (Ce omits ca) for 
text’s amāvasirattidevo. 

550 Ce reads tena vuttam: “Rattandhakaratimisayan” ti. Rattiyā 
andhakare mahātimisāyan ti attho, Be tena vuttam 
"Rattandhakaratimisayan ti rattiyā andhakare mahātimisāyan” 
ti, Se tena vuttam rattandhakāratimisāyan ti rattiyam 
andhakārena mahātimisāyan ti, for text's Tena vuttam 
rattandhakāratimisāyan ti. Rattiya andhakāre mahātimisāyan ti 
attho. It is reasonably clear (and confirmed by Se) that 
Dhammapāla is here quoting the opening lemma and its gloss 
simpliciter; or, if attho be retained, he is to be taken as stating: 
"for which reason ‘At night, in the dimness, in the darkness’ was 
said, meaning at night, in the dimness, in the great darkness". 
The point being made is that though each of these three 
expressions usually entails darkness, none alone necessarily 
guarantees this, whereas the presence of all three does. 

551 Cp Ud-a 202 above. 

552 Reading pana with Be Se for text's Ce hi. 

533 Cp Ud-a 309 above. CPD states, sv uposathanga, that these 
same precepts are also observed when going to see the Buddha, 
citing as its source this passage and SA ii 375. Butitis clear that 
the events here recorded occurred on an Uposatha day, for it 
has already been pointed out that they took place on the night 
ofthe new moon; whilst there is nothing at SA ii 375 to show that 
the layfollowers, who maintained these precepts when visiting 
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the Buddha, did so on a day that was not an Uposatha day. 
Indeed, the various visits to the Buddha recorded throughout 
the Nikāyas, including the Udāna, suggest this was hardly, if 
ever, the case. 

554 Reading dhammasabhamandapato patthāya with Ce Be Se 
for text’s dhammasabha mandapappatte. 

555 Uposathavisodhana; not listed by PED or CPD. I presume 
that it means individual cleansing brought about through 
observing the Uposatha. 

556 Aropetva; CPD sv states that in such contexts āropeti means 
“to bring”, but this would entail that they left and then returned 
with the oil-lamps, which the above account rules out. 

557 Reading voharanti with Be Se for text’s Ce voharanta caranti, 
wander about expounding. 

558 Reading asassatam with Ce Be Se; text omits. 

559 Reading ko with Ce Be Se for text’s ka. 

560 Cp VofU 88 n 1 where Woodward suggests, most plausibly, 
that these may be flying ants (which dart about lights at night, 
losing their wings in the process). At Ud 8, 49 I render 
adhipatati as “to collide”, but here the sense seems to be more 
one of repeated collision. 

561 “A kind of moth (suchas is attracted bya lighted candle ?) "— 
so SED sv Salabha. 

562 Quasi-etymologies: āpātam < abhimukham pàtam; and 
paripatam < panbbhamitva patam. 

565 Reading āpāthe paripātan ti keci pathanti āpāthe with Ce Be 
(Se apàathapari^) for text's apate. 

564 Niratthaka; or useless, etc. 

565 Reading ?byasanapattim with Be Se, here and below, for 
text's Ce ?^byasanappattim, which is clearly required through 
the presence of apajjanti in Ud. PED does not list this sense of 
apatti. 

566 Probably an allusion to morality, concentration, insight, 
liberation, and knowledge and vision of liberation, as at Ud-a 
335 above. 

567 So Ce Be Se for text's sa-upāya. There is possibly a word-play 
here, in that upāya (means of approach) and upenta 
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(approaching) are both derived from upa + i. 

568 Abhilāsāya; cp note at Ud-a 350 above. 

569 If this is read back into the verse, then the latter becomes: 
those holding on to the five upādānakkhandhas by adhering to 
the view that these are permanent, lovely, blissful, self, promote 
a newer and newer bond. 

570 Reading att ti with Ce Be Se for text's attani; cp note at Ud-a 
325 above on these perversions. 

571 This explanation becomes clearer when read in conjunction 
with Ud-a 351fabove (where, however, (wrong) view isreplaced 
by craving), to which Dhammapila is here no doubt alluding. 
572 Be reads ādhipātakā, here and below, for text's Ce Se 
adhipata; cp Ud. 

573 Cp Mi 74, 365; Sn 396; also EV ii 172 on Thig 491. 

574 Enumerated at S iv 19; cp Thag-a ii 178 for similar. 

575 Reading attho with Be Se; text Ce omit. 

576 Reading yad with Ce Be Se; text omits. 

577 This explanation is rather cumbersome due to the fact that, 
in translation, the opening phrase of “after which, Lord, when 
Tathagatas do arise” requires insertion of the word “when” 
which is not found in the original. On the basis of these three 
explanations, this phrase then becomes: (1) when, Lord, 
Tathagatas do arise; (2) subsequent to which, Lord, when 
Tathāgatas do arise; and (3) at such time, Lord, as Tathagatas do 
arise. 

578 Reading lābhasakkāro with Ce Be Se for text's 
paralābhasakkāro. 

579 Reading nippabhā with Ce Se and Ud-a 113 for text's 
vigatappabhā, Be vihatappabhā. 

580 Cp Ud-a 113 for similar. 

581 Reading aññattha with Ce Be Se for text's aūūatha. 

582 Reading tāva with Ce Be Se for text’s nama. 

583 What follows isan abbreviated account of the eventsrecorded 
in the opening pages of the Mahāvagga. I insert the relevant 
references in parentheses; cp also B Disc iv for further notes. 
584 Reading pavattavaradhammacakko anukkamena with Ce Be 
Se for text's pavattavaradhammacakkanukkamena. 
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585 The Group of Five, Yasa and his four friends, followed by a 
further fifty friends; the Buddha himself was the sixty-first 
arahant. 

586 Accorded chief place, at Ai 24, of those savaka monks having 
large assemblies. 

587 Reading arahatte with Ce Be Se for text’s arahante. 

588 Only Magadha appears in the Vinaya account. 

589 Be inserts ulàra; text Ce Se omit. 

599 Reading evammahānubhāve with Be Se for text's evam 
mahānubhāvo, Ce evam mahānubhāvo ca. 

591 Cp Ud-a 152 above. 

592 Cp Ud-a 97, 326 above. 

593 Reading varākā with Ce Be Se for text's ocarakā, spies; cp 
how, at Ud-a 330ff above, rival wanderers act as spies for the 
king. 

594 Reading suvannalingasadisam with Be Se for text's Ce 
suvannamudingasadisam; the neck is like a drum in that it 
resembles a shell, having three folds—cp J iv 130 in explanation 
of kambugiva, having a neck like a shell. The term is also 
encountered at DA 449 - MA iii 380 in explanation of the 
twentieth of the thirty-two marks of the Great Man, which claims 
that, for this reason, his voice is like a booming storm-cloud 
when he talks. Cp also Asl 5: "The Teacher, without (actually) 
saying this had been poorly talked of by Kaccana, raised on high 
his neck as though he were lifting aloft a golden drum 
(suvannalinga) and, filling his mouth, lustrous as a hundred- 
petalled (lotus) in full bloom, (with breath) emitted his Brahma- 
voice...". 

595 Satapatta; PED sv lists only the meaning of "the Indian crane 
(or woodpecker ?)", but cp SED sv Satapattra. 

596 Reading abhippasannataram with Ce Be Se for text’s 
adhippasannakaram. 

597 Cp Ud-a 6 above where this is given as one of the senses of 
evam. 

598 Reading paccanumodi with Ce Be Se for text’s pasamsi; not 
listed by Childers or PED, whilst SED and BHSD list no 
counterpart. 
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599 This format is usually used to introduce a quotation from Ud 
supporting what has just been said and whichis then commented 
upon in greater detail. But here it would seem to denote the 
entire sutta, save for the opening statement as to its source, or 
atleast down to the end of Ananda'sstatement; whilst it may also 
be noted thatitreceives no subsequent comment. This suggests 
that the tradition is somehow trying to add canonicity to a 
statement not uttered by the Buddha and, perhaps, one which 
he did not approve of, given the opening remark "Without 
(actually) saying 'This, Ananda, has been wrongly reflected 
upon by you' ". Cp Asl 5 for similar, and where, although the 
technique is a little less opaque, the reasons for it remain 
obscure. 

600 When, at some time in the past, the Bodhisatta had come into 
being asa peacock, some traderswentto the kingdom of Baveru, 
where no birds were known, taking with them a black crow. The 
natives of Baveru forced the traders to sell them the crow, to 
which they accorded the highest honour. Ona subsequent visit, 
the traders took with them a peacock, which the natives also 
bought and then, forgetting the crow, transferred all their 
honour to the peacock. The Jātaka ends with the Buddha 
pointing out that it had been Nigantha Nātaputta who had been 
the crow. Dhammapāla's subsequent precis of the story does 
not accord too well with the original, as we now have it. 

601 Reading tassam with Ce Be for text’s Se tassa. 

602 Bahumānam; Be sammānam, honour. 

603 Reading khajjüpanakakimi with Be Se (Ce khajjupaņakakimī) 
for text’s khajjupāņakakimi; cp Ud-a 112 above. 

994 Reading jotati with Be Se for text's Ce joteti. 

905 Ce reads udeti, Be unnamate, Se unnamati. 

606 Reading tisu with Be for text's catusu, Ce Se catüsu; cp Ud-a 
98 above. 

907 Unnamati; Ce uggamati. 

608 Kaņtakaphalasadisā; the Thai translation takes this as “a 
thorny fruit”, just as SED, sv kantakaphala, gives the meaning as 
Artocarpus Integrifolia or Ruellia Longifolia, adding that "the 
term is applicable to any plant the fruit of which is invested with 


A 


Blind from Birth Chapter 945 


a hairy or thorny coat”. But since I know of no such fruit which 
also glows in the dark, I suspect that kantaka here denotes a 
some kind of sharp-pointed instrument, and phala the tip of 
same—which might not be a poor comparison for such specks 
of light. 

609 So Be for text’s Ce Se verocamhi; cp Ud. 

610 Reading virocanasabhavataya with Ce Be Se for text's 
virocanapabhāvantatāya, on account of the fact that it possesses 
a brilliant radiance. 

611 Reading so with Be; text Ce Se omit. 

612 Se Ce Be Se for text’s titthiyanam; cp Ud. 

613] presume text’s sa-maya-tejena is in error for samayatejena. 
614 Cp Dhp 304 (quoted Nett 11) for similar. 

615 Reading atha va with Be Se for text’s Ce atha. 

616 In this alternative explanation, obhāsitam would seem to be 
equivalent to Skt avabhāsitam; this sense of obhāsitam is not 
listed by PED, but cp Childers, CPD sv. 

617 Reading jotanam balalapanam | na tato param with Be for 
text’s Ce jotanam na khalu tato param, Se jotanam na tato 
param. 

618 Reading takkikanam with Ce Be Se for text’s titthiyanam. 
619 Reading Kasmā ? Yasmā with Be Se for text'syasmā tasmā, Ce 
tasmā. 

620 Sammāpatipattirahitā; or by whom right practice has been 
forsaken. 

621 Sāsana. 

622 Ayāthāvaladdhikatāya; abstract of ayāthāvaladdhika. 
Woodward misprints this as ayathava-laddhi-kataya. 


CHAPTER SEVEN: SMALL CHAPTER 


§1. Bhaddiya (1) 
[360] In the first (sutta) of the Small Chapter: to Bhaddtya the 
Dwarf (Lakuņtakabhaddiyani ): in this connection, Bhaddiya is 
that venerable one’s name; but they nicknamed him “Bhaddiya 
the Dwarf" on account of his shortness of body. It is said that he, 
a resident of Savatthi, was a gentleman of great wealth, of great 
possessions, (but,) on account of his shape, one failing to 
inspire serenity?, one of poor appearance, unsightly, (and) 
hunchbacked. He had gone forth after acquiring faith upon 
j hearing a Dhamma-teaching after he had gone, one day, to the 
vihara, together with the layfollowers, whilst the Teacher was 
staying in Jeta's Grove; whilst after he had received the higher 
ordination, he grasped his meditation subjectin the presence of 
the Teacher and then, whilst actively working at vipassana, 
reached the sotāpatti-fruit. At that time, monks who were 
sekhas would, for the most part, approach the venerable 
Sariputta, request a meditation subject for the sake of a higher 
path, request a Dhamma-teaching, (and) ask questions; (and) 
he, in fulfilling their expectations, would inform them of their 
meditation subject, teach Dhamma, (and) answer those 
questions. As they were applying and exerting themselves, some 
would attain the fruit of once-return, some the fruit of non- 
return, some the fruition of arahantship?, some the three 
knowledges, some the six abhinnās, (and) some the four 
discriminations*. Upon seeing them, Bhaddiya the Dwarf, 
being also a sekha, realising it to be the time® (for same), 
reviewedē his own readiness of heart? and effacement, 
approached the Captain of the Dhamma? and then, in 
exchanging mutual greetings after having been extended a 
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welcome, requested a Dhamma-teaching. He talked Dhamma- 
talk!” to him, too, suited to his disposition, for which reason 
"And on that occasion the venerable Sariputta was indicating 
(things) to the venerable Bhaddiya the Dwarf in countless Ways 
with Dhamma-talk" and so on was said. [361] Herein: 

In countless ways (anekapariyayena): with countless means, viz. 
"Hencethefive khandhasareimpermanent, hence also dukkha, 
hence also non-self”. With Dhamma-talk (dhammiyà kathāya): with 
Dhamma-talk making manifest the rise and fall and so on of the 
five upadanakkhandhas. Was indicating : sandasseti=sammā!1 
dasseti (resolution of compound in alternative grammatical 
form!2) those same characteristic marks of impermanence and 
so forth (of those khandhas) and their being subject to rise and 
fall, was indicating these at first hand as if taking him by the 
arm!. Making him take up: samadapeti=samma ādapeti (resolution 
of compoundinalternative grammaticalform) vipassanà having 
asitsobject the characteristic marks therein, making him accept 
same just as it occurs once it has become embarked upon the 
routel^, Making keen (samuttejeti): making his vipassanā- 
consciousness keen (sammā uttejeti, resolution of compound in 
alternative grammatical form) by effecting a state of clarity!5 in 
his faculties, purifying!6 same by way of making them clear, in 
such a way that, after he had allowed his meditation to take a 
middle course through the continual advancement of the limbs 
of enlightenment as a result of looking on indifferent!?, as the 
time required, to either favour or criticism concerning the rise 
and fall and so on!$ of the formations as these were presenting 
themselves following the initiation of vipassana, his vipassanā- 
knowledge, now courageous and lucid, would bear itself along 
(spontaneously)19. Making bristle with excitement ( sampahamseti): 
making his heart bristle with excitement (samma pahamseti, 
resolution of compound in alternative grammatical form) as a 
result of that cultivation concurrent with the vipassanā that was 
presently being caused to occur in that way and also as a result 
of the power of the cultivation that was to be acquired later on?0, 
or alternatively making (his heart) thoroughly delighted as a 

result of the sweet taste acquired. His heart was liberated from the 
āsavas through not clinging (anupādāya asavehi cittam vimucci): in 
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whatever way the Captain of the Dhamma taught Dhamma, in 
that same way, on account of the fact that his knowledge had 
reached maturity as a result of the majesty of a teaching on the 
part of an elder who was one possessing vipassanā into the true 
nature of those characteristic marks?!, and on account of his 
own attainment ofthe potential, his heart, having failed to seize 
any asava whatsoever amidst the asavas of sense-desires and so 
on as his knowledge continually advanced in conformity with 
that teaching, was liberated, during the succession of paths22, 
without remainder, meaning he realised the fruition of 
arahantship. 

Fathoming this matter (etam attham viditvā): fathoming in all its 
modes this matterreckoned as the achievement of arahantship?5 
on the part of the venerable Bhaddiya the Dwarf, gave rise to this 
Udana elucidating that matter. Herein: 

Above (uddham): from the element (that is the sphere) of 
form and from the element that is the formless ( sphere). Below 
Jradho): from the element (that is the sphere) of sense-desire?4, 
In every respect (sabbadhi): with respect to everything relating to 
the formations. Completely released (vippamutto): liberated in all 
ways by way of liberation through suppression at the stage 
previous to (path attainment)?5 and by way of liberation throu gh 
extirpation and liberation through tranquillization at the stage 
subsequent to (path attainment)?6. And, in this connection, by 
means of this "above completely released", he indicates 
abandonment ofthe fivefetters partakingin thatwhich isabove, 
by means of this “below completely released", abandonment of 
the five fetters partaking in that which is below?7; [362] whilst by 
means ofthis "in everyrespect completelyreleased", he indicates 
abandonment of all remaining unskilled (states)2$. Or 
alternatively, *above" constitutes inclusion of time yet to come, 
“below” constitutes inclusion of time already past; whilst throu gh 
this very inclusion of both, the present period is included, on 
account of its being coupled to both of these; through the 
inclusion herein of time yet to come are included those khandhas, 
bases and elements?9 yet to come, this same being the method 
where the rest of the words are concerned too. In every respect 
(sabbadhi): asregards all becoming commencing with the division 
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(of such becoming) belonging to (the sphere of) sense-desires30. 
This is whatis said: “Completely released as regards all becoming 
included by way of the three time periods?!, viz. future, past, 
present". One lacking the contemplation of ‘I am this’ (ayam 'ham 
asmī ti ananupasst): one who is thus completely released does 
not, under the sway of the conceits of (wrong) view and conceit, 
thus contemplate, with reference to (the khandhas of) material 
form and feeling and so on, that “I am this very thing” the 
implication being that he has no reason for seeing (things) 32 in 
that way. Or alternatively, this “one lacking the contemplation 
of ‘I am this’ " is an elucidation of the means of attaining the 
aforementioned liberation. (For) the vipassanā that leads to 
emergence from the stage previous to (path attainment), as it 
arises after rendering impotent33 the conceit whose own nature 
is that of proceeding by way of “This is mine; this am I; this is for 
me the self” with reference to the formations belonging to the 
triple world included by way of the three time periods (taking 
same instead as) “This is not mine; this am I not; this is not for 
me the self”, constitutes the proximate cause of liberation. He, 
thus liberated, rose above the flood, not formerly crossed, by way of that 
which is rid of further becoming (evam vimutto udatāri ogham 
atinnapubbam apunabbhavaya): he, thus liberatedin every way from 
the ten fetters and from all unskilled (states), being an arahant 
as aresult ofattaining the ariyan path, rose above (udatari- uttinnoM, 
alternative grammatical form), the fourfold flood, viz. the flood 
of sense-desires, the flood of becoming, the flood of (wrong) 
views, (and) the flood of ignorance—or alternatively the great 
flood of samsara itself—not formerly crossed even formerly in a 
dream?5, by way ofthat which is rid of further becoming, by way of that 
nibbāna that is without remnant of substrate, meaning he, after 
rising above (that flood), is stood on the other shore. 
The exposition of the first sutta is concluded. 


§2. Bhaddiya (2) 
[363] In the second: conceiving him to be a sekha (sekho ti*6 
mannamano): conceiving that "This one is a sekha”. This is the 
meaning of the term in the present case37: he is a sekha since he 
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trains (sikkhati). In what does he train ? In the higher morality, 
in the higher consciousness?8, and in the higher insight. Or 
alternatively, training (sikkhā) is (here) (the act of) training 
(stkkhanam), with him being a sekha since that (training, sikkhā) 
forms his routine’9, For on account of the fact that that training 
(stkkhā) has not yet reached culmination, and on account of his 
being disposed thereto, he is one for whom (the act of) training 
(stkkhanam) is exclusively the routine, not one for whom eager 
occupation therein has become tranquillised4, as with the 
asekha, for whom (all) training (sikkhā) is finished?!, nor even 
one undisposed thereto, as with ordinary folk by whom such 
training (sikkhā) is dismissed. To an even greater extent (bhiyyoso 
maitāya): to a point that was over the limit, to a point exceeding 
the limit, meaning excessively. For the venerable Bhaddiya the 
Dwarf had reached the destruction of the āsavas via the method 
spoken of in the (exposition of the) first sutta whilst still seated 
during the first exhortation. But the Captain of the Dhamma, 
{through failing to advert to that attainment of arahantship on 
his part, did not come to know of this and, conceiving him still 
to be asekha, like a magnanimous man giving abundantly when 
begged for little42, still talked Dhamma all the more so in 
countless ways for the sake of the destruction of the āsavas; whilst 
neither did the venerable Bhaddiya the Dwarf think “I am now 
one who has done what was to be done; what is the point of this 
exhortation ?”, but still listened with due respect, as he had 
formerly, out of reverence for the True Dhamma. Upon seeing 
this, the Lord, whilst still seated in his fragrant hut?3, having 
acted, through his majesty of a Buddha, in such a way that the 
Captain of the Dhamma came to know of his destruction of the 
defilements, then gave rise to this Udāna, for which reason “And 
on that occasion" and so on was said. Whatever ought to be 
stated herein has already been stated in the immediately 
preceding sutta. 

In the verse, however, he cut the cycle (acchecchi vattam): he 
extirpated the cycle of defilement without remainder; and? 
when the cycle of defilement is cut, the cycle of karma, too, is 
itself cut. Is gone qualified to that that is without longing (byagéa® 
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nirüsam): it is craving that is spoken of as "longing" (asd); since 
there is here no longing, it is "that that is without longing" 
(niràsa), nibbana. Since it is with distinction (visesena) that he 
is gone to (aga)46, has attained, that that is without longing, he 
“is gone qualified (thereto) " (byaga*?), meaning that, on account 
ofthe fact that he has attained the topmost path, he has attained 
(same) without needing to attain (same) again. Since there is 
no defilement that can be said not to have been abandoned 
when that craving that constitutes the origination of dukkha is 
abandoned, [364] he therefore^ says "The stream that is dried 
up does not flow", indicating that he takes that abandonment of 
craving on his part to be unique. This is its meaning: the river 
that is the stream of craving, that is dried up, withered, without 
remainder, with the arising of the knowledge associated with 
the fourth path, like the great rivers with the appearance of the 
fourth sun?9, does not flow, does not thereafter continue. For 
craving is spoken of as a stream, in accordance with which 
“Streaming and salivant are the people's satisfactions”5° (Dhp 
341)5! and “That which streams, that which entangles”52 (Dhs 
1059; Nett 24) are said53. When the cycle is cut, it no longer revolves 
(chinnam5* vattam na vattati): when, as a result of the cycle of 
defilement being extirpated in that manner, the cycle is cut, the 
cycle of karma, being annihilated through its being caused 
(thereby) to enter upon55 a state of non-arising56 and a state of 
non-ripening, no longer revolves (vattatt), no longer continues 
(pavattati). This is itself the end of dukkha (es’ ev’ anto dukkhassa): 
thissame non-continuation, due to the complete absence of the 
cycle of defilement, of the cycle of karma, being itself quite 
definitely the non-arising in future of the cycle of ripening?, is 
the end, limit, limitation58, of the entire dukkha that is samsāra. 
The exposition of the second sutta is concluded. 


83. Attached (1) 
In the third: to sense-desires (kāmesu): to those sense-desires that 
are object-based. Beyond bounds (ativelam): exceeding the bounds 
(velam atikkamitvā). Attached (sattā): attached by way ofattaching 
themselves (to such sense-desires) —meaning hanging on to, 
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sticking to, (same)—after chasing after59 (their) sweet taste 
alone after having failed to survey the peril, even though known 
to exist (therein), on account of an abundance (on their part) 
of unmethodical payment of attention.  /mbued with (rattā): 
imbued with, impassioned® by, yearning and lust that bring 
about an alteration of consciousness®!, just as a (piece of) cloth 
(is altered) as a result of colouring. Hankering after (giddha): 
hankering after by way of coveting9? whose own nature is that of 
longing for$5 (such things), engaging in hankering after (gedham) 
(same). Fixated upon (gadhita*): subjected® thereto on account 
of the fact that it is difficult for them to be released (therefrom), 
as with (things) that are knotted (ganthita®®). Stupefied by 
(mucchitā): [365] entered upon stupefaction®’, delusion, (where 
sense-desires are concerned), as with those who, once they have 
become, by way of the defilements, those perceiving things 
wrongly®8, possess no other objective. Absorbing (ajjhopannā): 
pri consummating (such sense-desires) by swallowing 
them, treating them as though they were not to be shared with 
otherst9. Having become completely intoxicated (sammattakajātā): 
having become completely intoxicated (sammatt@=sutthu mattd/0, 
resolution of compound in alternative grammatical form), asa 
result of the miniscule sensation of pleasure (derived therefrom) 
whilst indulging in gulping down sense-desires71, 
Sammodakajata’2 (being filled with delight) is also a reading, 
meaning jatasammodand?? (alternative grammatical form), being 
enraptured”4 (thereby). He speaks, by means of all these words, 
solely of the fact of their being victims of craving?5. And, in this 
connection, following the first mention of "sense-desires", the 
expression "sense-desires" yet again (appears) with the aim of 
elucidating the fact that those beings were disposed (thereto); 
bythis means, he indicates that they dwelled at that time as those 
provided with the strands of sense-desires where all (four) 
bodily postures were concerned. 

For on that occasion?6 all those who were residents of 
Savatthi, with the exception of those who were ariyasavakas, 
having proclaimed a festival and got ready a drinking-area? in 
accordance with their means, had been indulging in gulping 


ies. 
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down sense-desires, eating, drinking, enjoying sense-desires 
both openly and in secret, (and) gratifying their senses. The 
monks, as they were wandering in Savatthi in search of alms, saw 
those people at this place and that, such as in the household, 
and in the resorts and parks and so on, acting in that way, bent 
on sense-desires, after proclaiming that festival; and, in the 
belief that they would obtain a Dhamma-teaching, smooth and 
subtle?8, after they had got back to thevihāra, they (subsequently) 
informed the Lord of the matter, for which reason “Nowa good 
many monks...they dwell...sense-desires, having become 
completely intoxicated (thereby)" was said. 

Fathoming this matter (etam attham viditvā): fathoming, in all 
its modes, this failure on the part of those people to see the peril 
in the delights associated with the drinking-area, in these great 
fevers??, in these sense-desires whose terrible, unendurable, 
bitter fruition (takes the form of) an uninterrupted succession 
of countless things to their detriment®, gave rise to this Udāna 
explaining the peril in sense-desires, as well as that in the 
defilements. Herein: 

Attached to sense-desires (kàmesu sattā): imbued with, [366] 
intoxicated by, attached to, entangled with, sticking to8!, stuck 
on, fettered by, sense-desires that are object-based8? by way of 
sense-desires that are (mental) defilements. Attached by way of the 
bond of sense-desires (kamasangasatta85): attached, hanging on, as 
a result of that same power that is sense-desires, to those sense- 
desires that are object-based not only by way of the bond of lust 
but also by way of the bonds of (wrong) view, conceit, hatred and 
ignorance. Not beholding the sin in a fetter (samyojane vajjam 
apassamānā): not beholding (afassanta, alternative grammatical 
form), as a result of their having contemplated the sweet taste 
in those states favourable to the fetters84, the sin, the fault, the 
peril, that constitutes the root-cause of that dukkha belonging 
to the cycle and so on, in that born of the defilements—such as 
lust for sense-desires and so forth—that go by the name of 
“fetters” on account of their fettering, on account of their 
binding?5, the cycle of karma®6 with the cycle of ripening, or 
those in (present) becomings and so on with other (further) 
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becomings and so forth, or else beings with (various) dukkhas. 
Assuredly those thus attached to fetter-bonds could not cross the flood, 
extensive and great (na hi jatu samyojanasangasatta ogham tareyyum 
vipulam mahantam): those attached, on account of the fact of 
their thus not seeing the peril (therein), to bonds whose own 
nature is that of fettering—or alternatively, by way of bonds 
reckoned as fetters, to those states associated with the triple 
world that form the objective fields (of such bonds) —could at 
no time cross the flood of sense-desires and so on, or else the 
flood of samsāra itself, that is extensive, broad and great, due to 
the extensiveness of its range and due its (having existed since) 
time without beginning, meaning they could quite certainly not 
go to that flood's other shore. 
The exposition of the third sutta is concluded. 


84. Attached (2) 
b the fourth: rendered blind (andhīkatā): sense-desires render 
ven the one who is not blind blind, in accordance with which: 


“The greedy one knows not welfare; the greedy one beholds not 
Dhamma. When greed defeats a man, there is at that time 
blinding gloom87" (It 84) 


is said. Therefore, (they had become) “rendered blind" 
(andhīkatā) since even88 those who are not blind are rendered 
blind (andhà kata) by sense-desires. The rest is of the same 
manner as that stated in the immediately preceding sutta. For 
therein, what had occurred for those people, having been 
seen®9 by the monks, was reported to the Lord; (whereas) in the 
present case it was seen by the Lord himself—this is the sole 
difference. As the Teacher was travelling to Jeta's Grove after 
emerging from Savatthi, he on his way beheld a large number 
offish unable to get out of the basket they had entered that had 
been set by those catching fish in the river Aciravati, whereafter, 
[367] at a later stage, he beheld a suckling calf, that had been 
chasing after its mother bleating with its neck® stretched forth 
out of thirstfor its mother's milk, presenting its mouth between 
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her thighs?!. Then, when the Lord had entered the vihara and 
rinsed his feet, he gave rise, whilst seated on the best of Buddha- 
seats that had been prepared, to this Udāna, taking the latter 
pair of items as a similes’? for the former. Herein: 

Blinded by sense-desires (kāmandhā): rendered blind, visionless, 
where sense-desires that are object-based are concerned, by way 
of sense-desires that are (mental) defilements. Overspread by a 
net (jalasarichanna): overspread, enveloped, engulfed, like a 
pool of water encircled by a net of ultra-fine mesh, by craving 
that forms a net on account of its successively arising, from top 
to bottom (and vice versa) 4, with respect to one’s own existence 
and that of another, to the internal and external bases, and to 
those states dependent thereon, divided into their countless 
divisions by way of those that are past and so on, and% (that also 
forms a net) on account of its bringing to those tacitly contained 
within it?” that which is to their detriment. Covered with craving’s 
covering (tanhachadanachadita): covered, like water with duckweed 
and green scum?8, with that covering reckoned as craving, 
meaning concealed, closed, (therewith). Moreover, by means 
of this pair of words! he indicates the fact that the proper 
exercise of skilled consciousness is hindered by the hindrance 
that is yearning for sense-pleasures!0!, Bound by the Kinsman of 
the Negligent (bamattabandhuna baddhā): bound by the Defilement- 
Mara and the Devaputta-Mara!02; for at whatever point they are 
bound by the Defilement-Mara, they are also, at that same point, 
said to be bound by the Devaputta-Mara. For this is said: 


"With this mental!95, air-roaming!% noose that strays (here and 
there) will I snare you—you'll not escape me, recluse!05 !” (Vin 
121; Si111); 


Namuci, the Dark One, (and) Kinsman of the Negligent being 
three names for Mara. For the Devaputta-Māra, like the 
Defilement-Mara, is also Kinsman of the Negligent, since he 
binds beings who are negligent with that which is to their 
detriment. They also read pamatta bandhane baddhā!® (the 
negligent are bound in a bond). Herein: in a bond (bandhane) 
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means in the bond consisting of the strands of sense-desires. 
Bound (baddha): constrained. In what manner ? Like fish in the 
mouth of a basket (macchā 'va kumināmukhe): just as, indeed, fish 
that have entered the mouth of a basket set by one catching 
fish, upon becoming so caught!07, [368] pursue!8, arrive at, 
dying—even so do these beings, bound by the bond consisting 
of the strands of sense-desires set by Mara pursue old age and 
dying. As does the suckling calf its mother (vaccho khirapako "va 
mātaram): justas the suckling (khīrapāyī, alternative grammatical 
form) year-old calf pursues, follows, its own mother, and no 
other, so do beings bound by Māra's bond, whilst twirling about 
within samsara, pursue, follow, only dying, the implication 
being that they do not (pursue, follow) that which is free of old 
age, that which is free of dying, viz. the Deathless!09, nibbāna. 
The exposition of the fourth sutta is concluded. 


85. The Dwarf 
fn the fifth!10: at the tail-end of a good many monks (sambahulanam 
bhikkhünam pitthito pitthito with the business of the meal 
performed after having wandered one day in search of alms 
amongst the villages!!! accompanied by a good many monks, 
the venerable Bhaddiya the Dwarf!!? emptied the water from his 
bowl!!5, put it in the bag used for carrying it, hung this over his 
shoulder, folded up his robe, placed this too over his left 
shoulder, and then, as one with downcast eye and perfect 
deportment, inspiring serenity!14 (irrespective of whether he 
were) setting out or returning, looking forwards or looking 
about him, or contracting or stretching out (his limbs)!!5, went 
along, his mind concentrated after having made mindfulness 
and attentiveness fully present, setting down one foot after the 
other as if he were making manifest his own fullness of 
mindfulness and insight!!6; and, in (so) going along, he went 
along close on the heels of those monks, (yet) as one unconnected 
with those monks. Why? On account of the fact of his not 
dwelling in association!!? with them. And, moreover, that 
venerable one’s form, that was treated with contempt, that was 
one thatinduced contempt, putthujanas poured scorn upon!18, 


a. 


958 The Udàna Commentary 


The elder, aware of this, went along at the tail-end in the hope 
that they would not beget demerit based upon him. So it was 
that those monks and that elder reached Savatthi, entered the 
vihāra, and then approached the Lord, for which reason “And 
on that occasion, the venerable Bhaddiya the Dwarf" and so on 
was said. Herein: 

Of poor appearance (dubbannam): deformed; in this way he 
indicates the lack on his part of any excellence of appearance 
and of any excellence of shape. Unsightly (duddasikam): [369] 
one whose looks failed to inspire serenity; in this way he 
indicates the lack on his part of any excellence of the minor 
details of beauty and of any excellence of physical disposition. 
Funchbacked (okotimakam): short; by this means he indicates the 
lack on his part of any excellence of growth. For the most part of 
a form treated with contempt by the monks (yebhuyyenal9 bhikkhūnam 
panibhütarüpam): of a form having scorn poured upon it by 
puthujjana monks; some who were puthujjanas, such as the 
group of six!2 and so on, being unaware of that venerable one's 
good qualities, would treat him with contempt, seizing, tugging 
and playing with his hand!?! and the root of his ear and so 
forth!?2— (though) not those who were ariyans nor those who 
were virtuous puthujjanas!23, He addressed the monks (bhikkhū 
àmanlesi)y: why did he address them? To make manifest that 
elder's good qualities. Itis said that it so occurred to the Lord 
that: "These monks are not aware of the state of great majesty124 
of this son of mine!, as a result of which they treat him with 
contempt, which will be to their long-term detriment and 
dukkha. Well, I had better release him from that contempt by 
making his good qualities manifest to the monks". Do you behold : 
passatha no-passatha nu (alternative grammatical form). In that 
such attainment as has not already been attained by this monk is not 
easily gained (na ca sā samàpatti sulabhariipa yà tena bhikkhuna 
asamapannapubba): in that, even though there is not even one 
single attainment amidst any of those attainments shared by 
savakas that admit of the following divisions—viz. attainment 
(of the jhanas) associated with the sphere of form, attainment 
(of the jhanas) associated with the formless sphere, attainment 
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of the Brahmavihāras, attainment of cessation, (and) attainment 
of fruition—thatis easily gained, that is gained without difficulty, 
there is still none that has not already been attained by this 
monk, Bhaddiya the Dwarf. Having, in thisway, made manifest!26 
his state of great potency therein, which (together with his state 
of great majesty) was spoken of (by the Lord) as “Of great 
potency, of great majesty”, he next says “(And in that, in these 
same seen conditions, he has realised, after coming of his own 
accord directly to know, entered upon and now dwells in that 
unsurpassed culmination of the Brahmacariya) for the sake of 
which!27” and so on in order to make manifest!28 that state of 
great majesty. These are of the same manner as that already 
stated abovel?9. And, in this connection, the Lord indicates, by 
way of "This monk, monks" and so forth, “This monk, monks, is 
not just any (monk), (and) is notto be despised just because he 
is of poor appearance, unsightly, (and) hunchbacked, and 
pe he comes at the tail-end of the monks!%, On the 

ontrary, he is one of great potency, of great majesty, there 
having been attained by him all that is to be achieved by the 
savaka. Therefore you should look upon!*! him as a heavy- 
weight!3?, as you might a stone umbrella—this will be to your 
long-term well-being and happiness". 

Fathoming this matter (etam attham viditvā): knowing in all its 
modes this, the venerable!33 Bhaddiya the Dwarf's, heap of 
good qualities, with its divisions of being one of great potency 
and being one of great majesty and so on, gave rise to this Udāna 
elucidating that matter. Herein!94: 

With drivel-free wheel (nelargol58): that spoken of as elam 
(drivel) constitutes a fault (doso); since this one possesses no 
drivel, [370] it is “drivel-free” (nelam). But whatis this ? Morality 
that is thoroughly and completely pure. For it is this that is, in 
the present case, implied by nelam!36 (drivel-free), in the sense 
of its being free of any faults (niddosatthena), its being "with 
drivel-free wheel" (nelango) since its wheel (anga)137, that 
constitutes its essential part!38, is drivel-free (nelam). The 
connectioniswith the chariotthat he is on the point of speaking 
of, the meaning being, therefore, “with its constituents (a7ga) 


Aa 
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of morality!39 thoroughly and completely pure, (the chariot 
proceeds)”, for it is the morality associated with the fruition of 
arahantship that is, in the present case, implied. It is “with a 
white awning” (setapacchādo) since possesses an awning that is 
white, an “awning” being the woollen cloth and so on that is to 
be spread on top of a chariot. It can, however, be one that is 
white (seto), on account its perfectly pure!# and dazzlingly 
white (dhavala) nature, or some other (colour) out of those that 
are red or blue!4! and so forth; but, in the present case, on 
account of the fact that it is liberation associated with the 
fruition ofarahantship thatisimplied, itis owing toits thoroughly 
and completely pure nature that "with a white awning" is said, 
just as there is also, elsewhere, said "The chariot, with morality 
as its accessories!42” (S v 6). Itis “single-spoked” (ekaro) since it 
possesses a single spoke!43 reckoned to be mindfulness. Proceeds 
(vattati): advances. The chariot (ratho): he speaks with reference 
to the elder's (present) existence. The unruffled one (anigham): 
the one free of dukkha, meaning the one in whom the agitation 
(parikhobha) of the defilements is absent, as with a vehicle in 
which jolting (khobha) is absent!4. Approaching (āyantam): 
coming at the tail-end of a good many monks. Of interrupted 
stream (chinnasotam): of severed-stream. For there is a stream, a 
streaming, a flowing, of the ghee and oil and so on that are 
smeared on the axle-heads!45 and the nave of an ordinary 
chariot so that it might proceed in comfort! 46, whereby it is said 
to be of uninterrupted stream. But this one is said to be of 
interrupted stream on account of the thirty-six streams!4” having 
been abandoned without remainder—that one of interrupted 
stream. That which is “bondless” is such since it possesses no 
bonds. For there isan abundance of bonds!48aimed at preventing 
the chariot's platform19 from being shaken by its axle, whereby 
(it is said to be) “with-bonds”. But this one is bondless, on 
account ofallits bonds, in the form of the fetters!50, having been 
completely destroyed without remainder—that bondless one. 
Behold (passa): the Lord is speaking to himself, having attained 
a state of euphoria as a result of the elder's good qualities. 
Hence, the Teacher indicates the venerable Bhaddiya the 
Dwarf, making him out to be a well-accessoried!5!, well-yoked, 
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thoroughbred-drawn chariot!52, that is well-wheeled153 by way 
of its chief-point being that of the fruition of arahantship!54, 
that is well-canopied!55 by way of liberation associated with the 
fruition of arahantship!56, that is well-spoked by way of 
mindfulness being fully present!57, that is without agitation158 
due to the absence of the agitation ofthe defilements [371], that 
is without any smearing due to the absence of the smearing that 
is craving, (and) thatisbondless due to the absence ofthe fetters 
and so on. 
The exposition of the fifth sutta is concluded. 


86. The Destruction of Craving 

In the sixth: Arnatakondanra (Annatakondano59) in this 
connection, "Kondanna" is the name handed down as to this 
venerable one's gotra; but the elder came to be known within 
the Teaching solely as "Annatakondanna"!€ by way of that 
pas consisting of an!61) Udāna uttered by the Lord, viz. 

Kondanna!®, truly, has understood (aññāsi)” (Vin i 12; S v 
424), in that it was he who, out of the savakas, first of all pierced 
the ariyan truths. Liberation in the complete destruction of craving 
(tanhasankhayavimuttim): “the complete destruction of craving” 
(signifies) nibbana, since it is here that craving is completely 
destroyed, abandoned, (the meaning of the compound 
tanhasankhayavimutti being therefore) “liberation in that which 
is the complete destruction of craving”. Or alternatively, “the 
complete destruction of craving” (signifies) the ariyan path, 
since it is by this means that craving is completely destroyed, 
abandoned, (the meaning of the compound) 
tanhasankhayavimutti (then becoming,) non-figuratively, 
"attainment of the fruition of arahantship", since (such) 
liberation constitutes (that path's) fruition, or constitutes its 
culmination. It was this that he was seated reviewing. For this 
venerable onefrequently attained fruition-attainment; therefore 
he had done so in the present case too. 

Fathoming this matter (etam attham viditva): fathoming this 
reviewing of the topmost fruition!® on the part of the elder 
Annatakondanna, gave rise to this Udana elucidating that 
matter. Herein: 


m 
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For whom there is no root, no ground (yassa mülam chamā n’ atthi): 
the ariyapuggala for whom there is noignorance that constitutes 
the root of the tree of (discrete) existences, and! no ground, 
no earth, reckoned as the failure to pay methodical attention to 
the āsavas and the hindrances!65, that constitutes the root-cause 
of that same (ignorance's) foundation, on account (such 
ignorance) having been completely rooted out by means of the 
topmost path. There are no creepers, whence then leaves (panna n' 
attht kuto lata): the connection of the words is “there are no 
creepers, whence then leaves"166, meaning there are even no 
‘creepers’, reckoned as branches and twigsand soon, that admit 
of the divisions of pride and conceit and so forth!97, whence 
then the leaves of vanity and negligence!868, of deceit and 
treachery, and so on. Or alternatively, panna n’ atthi kuto lata 
(there are no leaves, whence then creepers) is said, taking it to 
mean that, as the shoot ofa tree is growing!®, itis the leaves that 
first come into being!?0, afterwards the ‘creepers’ reckoned as 
its branches and twigs. [372] Herein: for whom, on account of 
theariyan path having been cultivated, there isnoroot, reckoned 
asignorance!?l, of the tree of (discrete) existences which would 
otherwise have arisen had there not been cultivation of the 
ariyan path, nor that forming its foundation!72, such as the 
asavas and so on. And, in this connection, through this same 
inclusion of the (word) "root", (there is also included) the 
karma inducing its seed, on account of its being the reason for 
that root!?5, although it is to be understood!?4 that, (in the 
present case,) itis the absence thereof!75 that is alone included. 
And, given the non-existence of that karmic seed, the shoot of 
consciousness attributable thereto, and the leaves and branches 
and so on consisting of name-and-form and the six bases and so 
on!76 attributable to that shoot of consciousness, will themselves 
not come into being, for which reason "For whom there is no 
root, no ground, there are no creepers, whence then leaves ?" 
was said. That resolute one freed from bondage (tam dhīram bandhana 
multam): that one who is resolute on account of his having 
conquered Mara by way of energetic application to the fourfold 
right efforts, due solely to which he is freed from the whole 
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bondage of the defilements and accumulations. Who ts worthy of 
blaming (ko ninditum arahati): in this connection tam 
(untranslated) is a mere particle. Who, indeed, belonging to 
the intelligent breed, is worthy of blaming, of reproaching, that 
one endowed with unsurpassed good qualities such as those of 
moralityand so on whois completely released from all defilement 
in that way, given the total absence of anything signalling 
blame ? Devas, also, applaud him (devā pi nam pasamsanti): on the 
contrary, devas such as Sakka and so on, who are knowledgeable 
as to his distinction where good qualities are concerned and, 
through (inclusion of) the word afi (also), also humans such as 
the wise amongst the ksatriyas and so forth!77, applaud him. 
And what is more!78, he is applauded also by Brahma (Brahmuna pi 
pasamsito): he is applauded, wholly extolled, also by the Great 
Brahma, as well as by others such as Brahmas, nāgas, yakkhas 
and gandhabbas and so forth. 
The exposition of the sixth sutta is concluded. 


§7. The Destruction of Diversifications 

In the seventh: abandonment of numbers of diversification-perceptions 
(papancasannasankhapahanam): since they cause diversification 
(papanceniz), since they extend, establish for a long time, that 
continuity in which they have of their own accord arisen, they 
are diversifications (paparica), defilements—in particular, lust, 
hatred, delusion, craving!79, (wrong) view, (and) conceit, there 
being said, for instance: 


"Lust is a diversification, hatred is a diversification, delusion is 
a diversification, craving is a diversification, (wrong) view is a 
diversification, conceit is a diversification!80", 


Moreover, the sense of papañca (diversification) is that of 
corruption, the sense of papanca (diversification) is that of 
rubbish. Herein, the diversification that is lust is attributable to 
perception of something as lovely, the diversification that is 
hatred to the bases of resentment, the diversification that is 
delusion to the āsavas, the diversification that is craving [373] to 
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sensation, the diversification that is (wrong) view to perception, 
the diversification that is conceit is attributable to applied 
thought. Perceptions that are accompanied by these 
diversifications are “diversification-perceptions” (paparicasanna) ; 
numbers, portions, sections, of (such) diversification-perceptions 
being “numbers of diversification-perceptions!81” 
(paparicasaifiasankha). As to meaning, it is a faction of this and 
that diversification together with that to which they are 
attributable, a troop of defilements. And, in this connection, 
there is inclusion of the perceptions on account of their being 
the root-cause common (to all diversifications). For this is said: 
"Numbers of diversifications have perception as their source" 
(Sn 874). The “abandonment” (pahānam) of these means the 
extirpation of the defilements of lust and so on by means of this 
and that path. 

It is said that the Lord at that time (firstly) reviewed the 
defilements to which that which had been to his detrimentin his 
own past births numbering countless hundreds of thousands of 
kotis had been attributable, and (which defilements) had (now) 
been abandoned, together with their impressions, in this his last 
becoming! at the Bodhimanda by means of the ariyan path, 
(secondly) saw the continuity of beings, activated by the 
defilements (and) corrupted by the defilements of lust and so 
on, to be as hard to extricate!83 as a pumpkin!84 full of encrusted 
rice-scum, as a jar laden with buttermilk, or as a rag!85 soaked 
with perfume, and then, with joy and jubilation arisen at the 
thought "Such a thicket, indeed, is this cycle of defilement, 
cultivated from time without beginning, thatis (now) abandoned 
for me without remainder, so well and truly abandoned !", gave 
rise to this Udana, for which reason "Then the Lord, fathoming 
his abandonment of numbers of diversification-perceptions, 
gave rise at that time to this Udāna” was said. Herein: 

For whom there are neither diversifications nor remaining (yassa 
papanca thiti86 ca n' atthi): sincel8? the Lord, in treating himself 
as he would some other, refers solely to himself, therefore for 
the chief person!88 for whom there are neither diversifications 
having the aforementioned characteristics nor the remaining 
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within samsāra that is caused by them. In the Netti, however, it 
is said that that which is spoken of thiti (remaining) is the latent 
tendencies (anusayo) (Nett 37). For latent tendencies are the 
root of the continuation of becoming!89, diversifications 
(papanca) being such since they cause beings to diversify 
(paparicenti) within samsāra. And faparicatthitiis (also) areading. 
Its meaning is either "(the) remaining of the diversifications" 
(paparicatthiti), viz. the remaining (thiti) of the diversifications 
(paparicànam), their being found to exist, their non-extirpation 
by means of the path, or else “(the) diversifications that are the 
remaining" (papancatthiti), in that the diversifications 
(paparica!9?) are themselves the remaining (thiti) of the cycle, 
on account of their being the root-cause of the continuation of 
any ripening, still remaining, of that which is skilled and 
unskilled—for the chief person!?! for whom there is none 
such!92, Who has proceeded past fastening and obstacle (sandānam!93 
qoam ca vītivatto): who194 [374] has proceeded past (vītivatto) 
craving and (wrong) view, that have acquired the name of “a 
fastening" on account of their similarity to a fastening!95 in the 
sense of binding, and ignorance reckoned as an obstacle on 
account of its similarity to an obstacle due to its preventing 
entrance to the city of nibbàna, who has distinctly (visesato) 
transcended (atikkanto!%) these by way of abandoning them 
together with their impressions. Others, however, say 
sandànam?? isanger (kodham), but thisis not acceptable, for this 
is spoken of!?8 as “fastening itself on to others"199, That one, rid 
of craving, a sage, faring about (tam? nittanham munim carantam): 
that one??!, rid of craving due to an absence of craving under all 
circumstances whatsoever, a sage (munim) due to his being 
sagacious (munanato) as regards both worlds and due to his 
being sagacious as regards what is to one's own well-being and 
whatisto the well-being of others, faring about ( carantam) in the 
four (bodily) postures, by way of farings (carehi) in divers 
attainments and by way of exercising (cārena) his (six) 
knowledge (s)??? that are not shared with others, (all of which he 
does) exclusively for the sake of the well-being of all beings. The 
world together with its devas, too, does not despise (n’ āvajānāti 


up 


966 The Udàna Commentary 


sadevako pi loko): the whole world of those belonging to the breed 
of those possessing insight, together with its devas too, together 
with its Brahmas too, at no time despises, treats with contempt; 
rather it is respectfully devoted to worship and respect, revering 
him in the belief that “This one alone is, in this world, chief, best, 
utmost, the most excellent”. 

The exposition of the seventh sutta is concluded. 


§8. Kaccana 

In the eighth: internally (ajjhattam): in this connection, this word 
ajjhattam has been handed down? with respect to that which is 
internal per se205, as in “The six internal bases” (D iii 243) and 
so on; with respect to that internally within one’s own, as in 
“States that are internal” (Dhs 2) (and) “Or (he dwells) as one 
contemplating the body internally within (his own206) body” (D 
ii 292 = Mi 56) and so forth; with respect to that which is internal 
by way of objective field, as in “Without paying attention to any 
sign?07, he dwells?08 entered upon emptiness internally" (M iii 
111) and so on, meaning with respect to the area of authority, 
for fruition-attainment2 is known as the Buddhas’ area of 
authority?!0; (and) with respect to that which is internal by way 
of pasturage?ll, as in “For this reason2!2, Ananda, the mind 
should be made by that monk to settle solely internally on that 
same former?! concentration-sign" (M iii 112) and so forth. It 
is with respect to this same (sense of being) internal by way of 
pasturage that itis, in the present case too, to be regarded, “with 
respect to the object forming his meditation subject that was 
internal by way of pasturage" being therefore was is meant by 
“internally”. [375] Before him (parimukham): facing him. Fully 
present (sūpatthitāya): with mindfulness despatched to bodyž!4 
fully present (sutthu upatthitaya, resolution of compound); and, 
in this connection, it is jhāna that is spoken of under the 
heading of mindfulness. This is what is said215: having attained 
lofty jhana acquired by way of the foundation of mindfulness 
consisting of contemplation of body internally. 

For this elder had one day, when the Lord was staying at 
Sāvatthi, been seated at his daytime place during the day's rest, 
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having had his duties?16 indicated to him by the Lord after he 
had entered the vihara upon returning from his almsround 
following the midday meal, after wandering in Savatthi in search 
of alms; he passed the daylight hours in various attainments and 
then, at a particular occasion during the evening, descended 
into the interior of the vihàra; but, realising that such was not 
the time to approach the Lord, since the Lord was (still) seated 
in his fragrant hut, he seated himself at the root ofa certain tree 
not far from the fragrant hut and, having first set the time limit, 
attained the aforementioned attainment. Then the Teacher, 
whilst still seated in his fragrant hut, beheld him?!7 seated in that 
manner, for which reason “And on that occasion, the venerable 
Mahākaccāyana?!8...fully present (before him)" was said. 

Fathoming this matter (etam attham viditvā): fathoming, in all 
its modes, this current attainment on the part of the venerable 
elder Mahakaccayana after making the jhana he had attained by 

ay of cultivation of that foundation of mindfulness its basis, 
viņā rise to this Udāna elucidating that matter. Herein: 

For whom there might always be mindfulness despatched to body 
continually present (yassa siya sabbada sati satatam kayagata upatthita): 
for the one who has initiated vipassana for whom there might, after 
he has rendered a single day into six sections, at all times be, by 
way of comprehending the impermanence and so on of the five 
upadanakkhandhas, mindfulness despatched to body—which is 
twofold through division into name-and-form—(be 
mindfulness) having body as its object?19, continually, 
uninterruptedly, present by way of perseverance and constant 
practice (of same) 220. 

It is said that this venerable one first caused jhāna to come 
into being by way of a meditation subject consisting of 
mindfulness despatched to body and then, after making (that 
jhana) its basis, he established vipassana, opening with that 
foundation of mindfulness consisting of contemplation of body, 
and reached arahantship. At the stage subsequent to (path 
attainment), too, he would for the most part attain that same 

jhana, emerge (therefrom) and then, having practised vipassana 
in that same manner, attain fruition-attainment. 
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The Teacher, having said "For whom there might always be 
mindfulness despatched to body continually present", indicating 
the method by means of which this same one had reached 
arahantship, then uttered “ ‘Were there not, there could not be 
for me’ and ‘There will not be, nor will there be for me’ ”22! so 
as to explain the manner in which that (mindfulness) presented 
itself. [376] Its meaning is to be understood as twofold, viz. by 
way of the stage previous to his comprehending (the 
impermanence and so on of the five upādānakkhandhas) and 
by way of the time of his comprehending (these). As to these, 
there is firstly, by way of the stage previous (thereto), were there 
not, there could not be forme (no c' assa no ca me siya): were there not, 
if there had not been, that defiling activity of mine in time past, 
there could not be for me, there would not arise for me, this 
existence at this present time. But since those defilements 
stemming from deeds??? existedin mein the past, there therefore 
now occurs for me this existence attributable thereto. There will 
not be, nor will there be for me (na bhavissati na ca me bhavissati): due 
to the attainment of that which is opposed thereto223, there will 
not be, there will not arise in me, any defiling activity in this 
existence, nor will there be for me, will there occur for me, any 
cycle of ripening in the future. In this way there is made 
manifest the viewpoint that name-and-form are conditioned?24, 
viz. "This khandha-pentad, reckonedas this (present) existence 
of mine, has as its root-cause defilements stemming from deeds 
in the time-triad, does not have an Jévara225 and so on as its 
cause. And just as it is for me, so is it for all beings". But (when 
this same passage is interpreted) by way of the time of his 
comprehending (the impermanence and so on of the five 
upadanakkhandhas), there were no??6, there could not be for me (no 
c' assa no ca me siyà): since this khandha-pentad is impermanent 
in the sense of its being non-existent after having been, dukkha 
in the sense of its repeated oppression, not-self in the sense of 
its proceeding uncontrolled?77, it follows that, if this that is 
spoken of as the self is not even independent of the khandha- 
pentad, there were not, there could not be228, there would not 
be, anyone (so independent). This being so, there could not be for 
me, there would not be anything that could be spoken of as 
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belonging to me. There will not be (na bhavissati): for were there 
a self, then there would have to be what belongs to self29; yet just 
as this name-and-form has been empty of self and what belongs 
to self250 both now and in the past, so there will not be, no®3! will 
there be for me, there will not be, there will not occur, for anyone?32 
that could be spoken of as a self independent of the khandhas 
in the future either, from which same it follows that there will 
not be for me anything inducing impediment, (that is to say) 
nor will there be for me in the future either anything that could 
be spoken of as that which belongs to self. In this way, he 
indicates the absence of anything to be seized upon?33 as ‘mine’ 
on account of the absence of anything to be seized upon as ‘I’ 
amidst the three time(-periods), whereby emptiness is made 
manifest as four-sided?3t. As one progressively abiding therein 
(anupubbavihan tattha so): being one progressively abiding by 
way of abiding in the progressive (stages of) vipassana as the 
knowledges associated with vipassanā, such as the knowledge of 

ise and fall and so on, are in due course arising? whilst he is 
thus contemplating therein—with respect to that which has 
taken formation—the emptiness of self and what belongs to self 
with respect to each of the three time (-periods)?36, [377] Might, 
solely at the right time, cross entanglement (kàlen' eva tare visattikam): 
being stood after thus causing vipassana to reach the summit, 
this meditator might, at the time that the faculties reach maturity, 
at the time of joining up with the path23’ by way of that vipassana 
that leads to emergence, at the time of the arising of the ariyan 
path, cross entanglement which is reckoned as craving on 
account ofits causing the continuation?38 of the entire becoming- 
triad, the implication being that after crossing over he might 
stand on such239 (craving’s) other shore. Hence, the Lord gave 
rise to this Udana allegorically2 elucidating the arising of 
arahantship?4! for the venerable Mahākaccāyana. 

The exposition of the eighth sutta is concluded. 


§9. The Well 
In the ninth?42; amongst the Mallas (Mallesu): “the Mallas” is the 
name of the royal princes to whom that country belonged?43; by 
extension, their abode, though a single country, came to be 
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spoken of simply as "The Mallas"—amongst those Mallas, since 
in the outside world2* (that country) is spoken of as "Malla"245, 
Some (texts), moreover, read “Malesu”246,. Whilst wandering on 
his travels (cārikam caramāno): whilst wandering on his travels 
amidst the countries constituting the great circle?4” by way of 
travel conducted at a leisurely pace?48. By a great order of monks 
(mahatā bhikkhusanghena): by a group of recluses that was great 
due to its being of good qualities without limit, for at that time 
the Lord had a great retinue of monks. A brahmin village of the 
Mallas named Thūņa (Thiinam nama Mallanam brāhmanagāmo): a 
brahmin village, since it had an abundance of brahmins, by the 
name of Thüna in the Mallas' region?9 at a place on the 
extremity25 of the Central Region in its south-eastern quarter. 
Arrived thereat: tadavasan=tam avasan (resolution of compound), 
meaning reached the path to the village of Thüna?5!. Came to 
hear: assosum=sunimsu (alternative grammatical form), meaning 
came to know as a consequence of the utterance's sound 
reaching the ear-door. Kho (untranslated) is a particle for 
padding out the words; or alternatively itis a particle in the sense 
of emphatic affirmation?32, Herein, (if kho be) in the sense of 
emphatic affirmation, (then they) came fully to hear, there not 
having been any obstacle to their hearing being what is said; 
(whereas if khobe) in the sense of padding out the words, (then 
itis) solely and merely (for producing a pleasing) combination?53 
in the word-formulation. Thūņeyyan (Thūneyyakā): who were 
residents of the village of Thüna. Brahmins and householders 
(bāhmaņagahapatikā): in this connection. they are brahmins 
(bràhmana) since it is Brahman that they encapsulate in sound 
(Brahman anant??*5*), meaning they recite mantras. For this is 
alone the etymological interpretation?55 for those who are 
brahmins by birth, [378] whereas those who are ariyans are 
called “brahmins” (brākmaņā) on account of the fact of evil 
having been ousted?56 (bahitapapatia). Whoever, excluding 
ksatriyas and brahmins, are those indwelling the homet?57 are 
spoken of as “householders” (gahapatika), especially vaišyas. 
Brahmins and householders : brahmanagahapatika- bràhmana ca 
gahapatikà ca (resolution of compound)258, "They say, friend, 
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that the recluse Gotama" and so on is next said in order to 
indicate?59 the matter?9 they came to hear of. Herein: 

He is to be understood to be a "recluse" (samana) on 
account of being one for whom evil has been stilled 
(samitapāpattā). For this, viz. “Stilled for him are evil, unskilled 
states" (Mi280) andsoon,issaid. And the Lordisonefor whom 
evil has been altogether stilled by way of the unsurpassed ariyan 
path, for which reason he possesses this name attained by virtue 
of his genuine qualities, that is to say, "the recluse". They say 
(khalu) is a particle in the sense of hearsay. Friend (bho)is merely 
the mode of address handed down consequent upon birth for 
those of the brahmin breed?8!, for this, too, is said: “He is known 
as one addressing others as 'friend' if he be one possessing 
holdings?6?" (Dhp 396- Sn 620). Gotama (Gotamo)is mention?65 
ofthe Lord by way of his gotra. Therefore the meaning of "They 
say, friend, that the recluse Gotama” is, in this connection this, 
viz. “It is said, friend, that the recluse Gotama?®”. The Sakyans’ 

3 son (Sakyaputto): this is, however, a complete elucidation of the 
Lord’s being of a clan of high-standing. Who went forth from the 
Sakyan clan (Sakyakulā pabbajito) is a complete elucidation of the 
fact that he went forth through faith—who, unovercome by any 
loss whatsoever, abandoned that clan whilst it was still intact?65, 
and then went forth through faith (in the belief) thatattainment 
(would be achieved) through renunciation being what is said. 
They filled the well upto its mouth with grass and chaff (udapanam 
tinassa ca bhusassa ca yava mukhato pūresum): they caused the level 
of the water-hole to rise, by means of grass and chaff, to that of 
its mouth, meaning they blocked the hole by casting in grass and 
soon. Itissaid that outside that village, on the path along which 
the Lord was approaching, there was a single well for the use of 
brahmins; (and) that, exceptfor this, all the watery places there, 
such as (water-)holes and ponds and so on, had at that time 
become dried up and waterless?66. Then when those Thüneyyans 
who lacked devotion in the TripleJewel and who were by nature 
selfish came to hear that the Lord was approaching, in 
endeavouring to prevent the Lord from staying?9? there (fearing 
that) “Ifthe recluse Gotama?® were to enter this village and stay 
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for two or three days, he might establish?69 all these folk in his 
Word, whereupon the Dhamma of the brahmin would not get 
any support", they consulted one another saying "There is no 
water in this village apart from this. We must render that well 
useless, so that therecluse Gotama, along with his savakasangha, 
will not enter the village”; and, after all the residents of that 
village [379] had drawn water for seven days, and filled jars and 
so on, they blocked the well with grass and chaff, for which 
reason “Whereupon they filled the well upto its mouth with 
grass and chaff, saying ‘Don’t let those bald-headed recluses 
drink the water’ ” was said. Herein: bald-headed recluses (mundaka 
samanaka): itis proper to say270 “munda” where someone who is 
bald-headed is concerned, “samana” where a recluse is 
concerned?71, but it was with innuendoes of mockery272 that 
these, bearing hostility, spoke in that way. Don't (mā) involves 
prohibition, mā apamsu (don't let...drink) meaning mā pivimsu 
(don't let...drink, alternative grammatical form). Stepped off the 
path (magga okkamma): stepped aside from the path. From that 
(etamha2’8 ): he spoke specifying that same well that had had such 
(things) done to it by them. But why did the Lord speak in that 
way, saying “Fetch (me) some water from that well”, without 
adverting to that alteration on the part of those brahmins ? Or 
was it that he did so knowingly after adverting thereto ? It was 
quite knowingly that the Lord spoke in that way so as to render 
them non-pursuant?74 once he had made manifest his own 
majesty of a Buddha and tamed them; it was not because he had 
a desire to drink water. For this same reason, “Iam thirsty” is not 
said here, unlike in the Mahaparinibbanasutta275 (Dii 128). But 
the Treasurer of the Dhamma, not knowing the Teacher’s 
intentions, said “Right now, Lord, the (well)”andsoon informing 
him of the alteration that had been effected by the Thüneyyans. 
Herein: right now (idāni): recently, meaning at the very time that 
we were approaching. They (also) read “Eso bhante udapano” 
(This well, Lord). The elder, having twice raised his objection, 
realising, on the third occasion, that (since) people should not 
make themselves adversaries of the Tathāgatas for a third time, 
the Far-Seeing One must have some purpose in view276, then 
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took the Lord’s bowl, that had been gifted to him by the (Four) 
Great Kings?7", and went to the well. And as the elder was going 
along, the water in the well filled up, brimmed over and flowed 
all about; whilst all the grass and chaff floated up?78 to the top 
and went away of its own accord. And by means of that ever- 
increasing flow of water, all the receptacles of water in that 
village, such as lotus ponds and so on, that had been dried up, 
became completely filled; and likewise ditches, small channels279 
and hollows and so forth. The whole region around that village 
became engulfed by a great flood, as it might at the time of a 
great rainfall. Water-born flowers?®, such as kumudas and 
uppalas?8! and red and white lotuses and so on, covered the 
water, fully opening themselves out as they sprang up here and 
there; whilst on the lakes water-birds, such as swans, [380] 
herons, ruddy geese, kàdamba geese?8? and cranes and so forth, 
roamed about as they made that their dwelling. 

Upon seeing that great flood rising up in that way, ruffled on 
iu sides by waves and ripples?83, with gleaming bubbles of 
froth?9* drifting up from its fringes, the Thūņeyyans, their 
hearts having become filled with marvel at the unprecedented 
(nature of the occurrence)?85, consulted one another saying 
"We strove to cut off the water (-supply) for recluse Gotama, but 
this great flood has been ever-increasing like this since the time 
of his arrival; this is, without doubt, his potency and majesty (at 
work), for of great majesty is this one, of great potency. There 
is, moreover, a distinct possibility that286 this great flood, after 
it has risen up, might inundate our village too. So come, now, 
let us approach the recluse Gotama, sit around him paying 
homage, and then, whilst confessing our transgression, beg his 
forgiveness". Then, being of single intent, all those companies 
and leaders of companies, having formed themselves into 
groups?87, came out from the village and approached the Lord. 
And, after they had approached, some saluted with their head 
at the Lord's feet, some extended an aijali salute, some 
exchanged mutual greetings with the Lord, some announced 
their name and gotra, whilst some seated themselves remaining 


_ silent?88, Moreover, having so acted, they all seated themselves 
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to one side and then confessed their transgression, saying "Just 
now, friend Gotama, we placed a ban on water for both our 
friend Gotama and Gotama's savakas; we cast grass and chaff 
into that well. But the well, though lacking consciousness, as 
though conscious, as though knowing of our friend's qualities, 
has of its own accord removed that grass and chaff and become 
perfectly purified, whilst this whole low-lying region here has 
also been filled with a great (quantity of) water, has become 
quite delightful, the beings who depend on water for their 
livelihood being completely satisfied. But we, though we were 
humans, did not know of our friend's qualities, we who acted in 
that way. May you, friend Gotama, act?8 for us in such a way that 
this great flood may not inundate this village. A transgression 
got the better of us, such was its strength?9) —may you, friend 
Gotama, take pity on us and pardon that transgression of ours". 
The Lord, moreover??!, pardoned that transgression of theirs 
saying "A transgression certainly did get the better of you, such 
wasitsstrength. We pardon thisfor you, for the sake ofrestraint 
in future" [381] and, knowing them to be of devoted heart, 
taught Dhamma more than??? suiting their dispositions. Having 
become devoted in heart and having been established in the 
refuges and so on after they had heard that Dhamma-teaching 
from the Lord, they saluted the Lord, circumambulated him by 
the right, and then departed. 

Quite prior to their293 arrival, the venerable Ananda, 
however, whose heart had, upon seeing that miracle, become 
filled with marvel at its unprecedented (nature), had taken the 
water in the bowl, offered this to the Lord and then informed 
him of the incident, for which reason "Then the venerable 
Ananda (gave his consent to the Lord,) saying 'So be it, Lord' " 
and so on was said. Herein: 

Vomited up from its mouth (mukhato ovamitvā): threw (up) all 
that grass and so on through its mouth. Flowing out, methinks 
(vissandanto manne): that flood of water, that formerly had to be 
got at by baling it out from the well with the aid of a long rope, 
remained, at the time that the elder went there with the Lord's 
bowl, as if flowing out through its mouth, with satiation (to the 
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point of being) level such that crows might drink (therefrom) 2%. 
And this is said with reference to what had happened to the 
water at the time that the elder went there. Thereafter, however, 
the low-lying places in that village became entirely filled with 
water in the manner previously stated. Yet this potency (did not 
come about) through a resolve on the part of the Buddhas?95, 
nor even through the deva-majesty of the devas, but rather 
through the majesty of the Lord's merit, as it did when he was 
going to Vesali2% from Rājagaha for the sake of a Paritta- 
teaching?97. Some, however, say that this (miracle) was 
performed with the aim of generating devotion to the Lord on 
the part of those Thüneyyans by devatās desiring their well- 
being; others that it was the naga-king dwelling beneath that 
well who performed such. All this is unreasonable, on account 
of the fact of the water's arising having been completely 
elucidated in such a way that?98 it was solely due to the majesty 
of the Lord's merit. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes this matter, reckoned as the accomplishment of what he 
wanted in the absence of any resolution (on his part), gave rise 
to this Udàna elucidating that matter. Herein: 

What would he do unth a well, if there should always be waters (kim 
kayira udapanena apa ce sabbadà siyum): if (ce-yadi, synonyms) 
there should be2%, if there should be discovered, waters for him 
at all times, and under all circumstances—if acquisition of these 
be subject to a mere wish (on his part)*%—what would he do, 
what might he do, with that! well, meaning what business 
(would he have therewith). Why should he, having cut craving from 
the root, wander about seeking out (tanhaya mūlato chetvā kissa 
pariyesanam care): [382] why, for what reason, should an 
omniscient Buddha such as me, who is stationary after having 
cut (chinditva, alternative grammatical form) the root, or 
alternatively at the root, of that craving by means of which 
craving are shackled those beings who, as those who have failed 
to perform meritorious deeds, are smitten with dukkha in the 
form of non-acquisition of what is desired392, wander about 
(careyya, alternative grammatical form) seeking out water, or 
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seeking out other requisites. They also read mūlato chettà 
(having cut (craving) from the root), meaning having cut 
(chetua395) the root, or alternatively at the root itself, of craving. 
Or else mūlato chetta is one who cuts craving from the root 
onwards304, this being what is said: why, for what reason, should 
he35 wh 0306, onwards from the Great Directive9?? that constitutes 
the root of enlightenment308, has, subsequent to that root, been 
a cutter30 of craving as he was fulfilling, in their entirety, the 
unlimited ingredients of merit by way of bringing these to full 
development}! solely for the sake of the world's well-being 
without thinking of himself?!!, wander about seeking out water, 
given the absence of any non-acquisition of what is desired3!2 
which has craving as its root-cause—the implication3!3 being 
that these blind fools, the Thüneyyans, on the other hand, did 
so, being unaware of this ordeal (of his)314. 
The exposition of the ninth sutta is concluded. 


810. Udena 

In the tenth: whilst king Udena15 (rario Udenassa): whilst the 
king named “Udena”, who was also called “the Vajjian king". 
Was gone to the park (uyyānagatassa): was gone to the park with the 
aim of sporting in the park. For this is the genitive case in the 
sense of disregarding, although when the word3!6 antepuram 
(inner place) is considered, this is also the genitive case with 
respect to possession?" Finishing their time (kālankatāni): 
becoming deceased after being burnedin the fire. With Sāmāvati 
at their head (Sāmāvatībamukhāni): but who, in this connection, 
was this Sāmāvati, and how did she come to be burned ? Itis said 
that the one named Sāmāvati318 was the daughter of a wealthy 
merchant in Bhaddavati3!9, the adopted daughter of the wealthy 
merchant Ghosaka320, a chief consort32! of king Udena with a 
retinue of five hundred women322, (and) the ariyasāvaka 
frequently given to abiding in loving kindness323 (A i 26). This 
is, in this connection, (merely a) brief (account); whilst any talk 
in detail of the origins of Sāmāvati, right from their very 
beginning, is to beunderstood after the manner of that given in 
the Dhammapada story3?4. 
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Magandiya3*5, the daughter of the brahmin named 
Magandiya, her resentment fixated on the Teacher after hearing 
this verse taught by the Lord to her mother and father326: 


[383] “Upon seeing Taņhā, Arati and Raga327, there was not 
even yearning for sexual intercourse. What indeed is this, full 
of urine and excrement ? I would not wish to touch her even 
with my foot” (Sn 835) 


later on, when installed in the position of consort by king 
Udena, came to know of the fact that the Lord had arrived at 
Kosambi3?8 and of the fact that the five hundred women, with 
Sāmāvati at their head3?9, had become layfollowers; being unable, 
despite her having striven, in countless ways?%, to bring about 
that which was to the detriment of the Tathagata and those 
(women) thinking "The recluse Gotama is said to have arrived 
in this city ! I must now find out what can be done about him331, 
just as I must also find out what can be done about those having 
Sāmāvati at their head, those female attendants of his", she 
finally382, as she was going one day to the park's sports together 
with the king333, sent a dictate?3* to her uncle saying "Go to 
Samavati's palace, have them open?55 the cloth-storeroom and 
the oil-storeroom, moisten cloths in the oil-jars, wrap these 
around the pillars, have them all assemble together336, close the 
door, bolt it37 on the outside, and then, having descended 
(from the palace) setting fire to the house with torches, be on 
your way338 |" 

When he heard this, he ascended onto the palace, opened339 
the storerooms, moistened the items of clothing in the oil-jars, 
and then started to wrap these around the pillars. Then those 
women, with Samavati at their head, approached him saying 
“What is this, uncle ?". After saying "The king, my dears, is 
having these oil-rags wrapped34 around the pillars so as to 
strengthen them. In the king's house it is indeed hard to know 
whatisin good repair and whatis in need ofrepair?4!, Please get 
out of my34 way", he had those who had come enter the 
bedrooms, closed the doors, bolted them on the outside and 
then descended, setting fire to everything as he did s0343, 
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Sāmāvati gave them an exhortation saying “My dears344, it is 
not easy to determine, even with the knowledge of a Buddha, 
the existences that have involved burning by fire in just such a 
manner 3 for us whilst we have been roaming about in samsāra 
that is without beginning or end946, Be diligent !”. They had 
(all) attained the sotàpatti-fruit$*? in the presence of Khujjuttarā, 
by whom fruition had been attained348 (and) by whom the 
Teacher’s349 Teaching had been understood upon hearing 
Dhamma in the presence of the Teacher, [384] as she, an 
ariyasavaka who had reached the sekha's discriminations?50, 
had been teaching Dhamma in exactly the same manner in 
which it had been taught by the Teacher35!; whilst those who 
had, at intervals?5? (thereafter), been intent upon paying 
attention to their meditation subject finished their time as they 
paid attention to a meditation subject embracing their own 
sensation (of pain) asthe house was burning, with somereaching 
the second fruition, some the third fruition. 

i Now the monks came to know of that incident as they 
wandered in Kosambi in search of alms, informed the Lord 
following the midday meal, and then enquired as to their future 
state. And? the Lord spoke to the monks of their attainment 
of the ariyan fruitions, for which reason "And on that occasion, 
whilst king Udena...finished their time non-fruitless" was said. 
Herein: 

Non-fruitless (antpphala): not fruitless; they finished their 
time as those by whom those same fruitions of recluseship had 
been attained. Moreover, it was by practising vipassana as they 
were paying attention to a meditation subject embracing their 
own sensation (of pain) whilst they were being exhorted, as they 
were acquiring those fruitions, by Samavati354 with the following 
verses: 


“Exert yourselves, renounce, apply yourselves to the Buddha’s 
Teaching; shake off Death’s army as might an elephant a house 
of reeds. 

Whoever dwells diligent as regards this Dhamma and 
Discipline, in abandoning birth and samsara, will make an end 
of dukkha” (S i 156f = Thag 256f355) 
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that they acquired the second and third fruitions. But 
Khujjuttarā, on account of there being some remnant of life- 
span (of hers still outstanding), and on account of the fact that 
she had not performed a deed of such a kind$56, found herself 
outside the palace. And they say she resorted to a distance of ten 
yojanas357. 

Then, in the Dhamma Hall, the monks began to make 
conversation saying "Friends, it is truly inappropriate358 for 
female ariyasavakas to die in such a way”, when the Teacher 
arrived and asked them "For the purpose of what talk, monks, 
are you nowseated together here ?";and when "For the purpose 
of this (talk), namely..." had been said, he said "Monks?59, even 
though it might not befit this existence of theirs, that which was 
receivedby them nonethelessquite befits a deed done previously" 
and, when begged by them, recounted the past. 

"In the past, when Brahmadatta was reigning in Benares, 
eight Paccekabuddhas regularly ate in the king's dwelling. 
[385] Five hundred women attended upon them. Seven of these 
folk went to the Himālaya, whilst one seated himself for the 
purpose of attainment in a grass thicket in the vicinity of a river- 
bank. Thenone day, after those Paccekabuddhas had gone, the 
king went there6!, together with those women, desiring to 
indulge in water-sports. Those36 women, oppressed by the cold 
(and) desiring to warm themselves after having sported in the 
water during the daylight hours, surrounded*63 that grass thicket, 
that was covered on top with dried grass364, and, with the 
perception that it was (just) a heap of grass, set fire to it; then, 
upon seeing the Paccekabuddha as the grass was falling365 after 
being burned, and thinking 'The king's Paccekabuddha is 
burning; when the king comes to know of this, he'll murder 
us366, We must make sure he is burned good and proper'367, 
they all fetched pieces of wood and so on368 from here and 
there, heaped these on top of him, ignitedš% them and then 
departed in the belief that ‘Now he'll burn’. 

Having been those who at first acted unintentionally, they 
had now become bound by that deed??, Moreover, they37! 
would not have been able, even had they fetched and ignited a 
thousand cartloads of wood, to cause a Paccekabuddha372, deep 
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within attainment, to be affected by373 mere heat of that type?74. 
Therefore, on the seventh day he emerged (from that 
attainment) and went on his way as he pleased. On account of 
their having performed that deed, they have been roasted in 
hell for many thousands of years, for many hundreds of thousands 
of years, whilst as a residual result of that same deed they have, 
in a hundred (separate) existences, burned (to death) in that 
very same manner?” in a burning house?76, This is their 
previous deed. But since, in this (present) existence, they 
realised the ariyan fruitions, sat round paying homage to the 
Triple Jewel, therefore the non-returners amongst them have 
arisen in the Pure Abodes, whilst as to the rest, some have arisen 
amongst (the devas of) the Thirty-three, some amongst the 
Yamas, some amongst the Tusitas, some amongst the 
Nimmānaratis, some amongst the Paranimmitavasavattis377”, 

Now, though king Udena came urgently upon hearing it 
said that Sāmāvati's house was burning, he nonetheless 
reached? that spot only after they had already been burned. 
But, with powerful dejection arisen within him after he had 
arrived and extinguished the house, and being urged on, once 
he had come to know, through skilful means, that such had 
been the work of Magandiya3”9, by that act involving an offence 
committed with respect to ariyasāvakas, he had them inflict380 
the royal punishment on her, together with her relatives$81, So 
itwasthatshe, togetherwith herattendants, friends and kinsmen, 
met with plight and misfortune. 

Fathoming this matter (etam attham viditvā): fathoming in all its 
modes the root-cause of those women, with Sāmāvati at their 
head, meeting with plight and misfortune in that fire, [386] and 
the reason for Magandiya, together with her friends and kinsmen, 
meeting with plight and misfortune by way of the royal 
punishment, gave rise to this Udàna elucidating that matter. 
Herein: 

The world, in bondage to delusion, looks as though it were capable 
(mohasambandhano loko bhabbarüpo va dissati): this world of beings 
here, which looks as though it were capable, as though it had 
become possessed of the root-cause382, is nonetheless in bondage 
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to delusion, is enveloped by delusion; without knowing what is 
to the well-being and the detriment of self, it fails to practise 
those things that are to its well-being, it heaps up that which is 
to its detriment, that which brings dukkha, as well as abundant 
demerit. Bhavarüpo va dissat?83 (looks as though it were extant) 
is also a reading. This is its meaning: this world is in bondage to 
delusion, is enveloped by delusion, due solely to which it looks 
as though it were extant, as though its self had as its own nature 
(the quality of being) eternal, presents itself as though it were 
free of old age and dying?84, as a result of which it performs those 
things that ought not to be performed, such as destroying living 
beings and so on. The fool, being encircled by the gloom, is in bondage 
to substrates (such that to him) tt appears as though it were eternal 
(upadhibandhano bālo tamasā partvārito sassato-r-tva3®5 khāyati): 
and notsolelyin bondage to delusion alone, but alsoin bondage 
to substrates, too, is this world of blind fools that is encircled by 
the gloom that is ignorance. This is what is said: since, on 
j account of the absence of that knowledge by means of which he 
might (otherwise) unequivocally behold sense-desires and the 
khandhas to be impermanent, dukkha and of a nature to 
change, the fool, the blind puthujjana, is on all sides circled3%6, 
hindered, by the gloom that is lack of (such) knowledge, he is 
therefore in bondage to substrates by way of these substrates, viz. 
the substrate of sense-desires, the substrate of the defilements 
(and) the substrate of the khandhas, due solely to which it 
appears, to that one with (such) substrates beholding it87, as 
though it were eternal*88, as though389 it were permanent, 
possessed existence at all times. Asassati-r-iva khayati (it appears 
as though it were non-eternal) is also a reading. This is its 
meaning: since, given the fact that the self is at all times found 
to exist, is discovered, that which is other (than the self) is non- 
eternal, impermanent, (therefore) the substrate appears— 
meaning presents itself to the world, by way of adherence to 
that which is wrong, as though it were a part (thereof). For the 
syllable ra performs a euphonic link between the words. For the 
one who beholds there is no holding (passato n’ atthi kiīīcanam): 
whereas for that one alone—the one who practises vipassana by 
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way of impermanence and so on after embracing’% the 
formations—who beholds, knows, pierces*91, (those formations) 
as they really are, through the insight associated with the path 
in conjunction with the insight associated with vipassana, [387] 
there is no holding such as that of lust and so forth392, by means 
of which he might become bound3% to samsara. For the 
implication is that it is only the one not beholding (those 
formations) in that way that would become bound to samsara 
with the bonds of ignorance, craving and (wrong) view and so 
on. 

The exposition of the tenth sutta is concluded. 

And concluded is the exposition of the Small chapter3%4, 
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Notes 


1 Be Lakundaka’®; cp Ud. 

2 Apāsādiko; cp Ud-a 368 below. 

3 Reading arahattaphalam with Ce Se for text’s Be arahattam. 
4 Cp Ud-a 136ff above. 

5 Reading kālam with Ce Be Se for text’s okasam, occasion. 

6 Ce Se read sallakkhetva, noted, for text's Be paccavekkhitva. 
7 Cp Ud-a 283 above. 

8 Se omits. 

9 Sāriputta. 

10 Dhammīkatham; Ce Be katham, Se dhammam. 

11 So Ce Be Se for text’s dhammā. 

12 Cp Ud-a 242 above and note there on this and the following 
terms. 

13 Cp Ud-a 286 above. 

14 Reading yatha vīthipatipannā with Be for text's Ce 
yathavithipatipanna, Se yatha vithipatipannam. This seems to 
refer to the first of the eight knowledges comprising purification 
by knowledge and vision of the course (patipadānāņa- 
dassanavisuddhi), on which see Vism 639ff (where, however, 
vithipatipanna is rendered by Nànamoli (Ppn 745, 747) as 
"steady on its course", but cp Ud-a 226 above where the same 
term (there rendered “embarked along a street") is used in a 
less technical sense). Cp also Ud-a 397 below. 

15 Cp Ud-a 190 above where mindfulness is similarly said to 
become sharp and clear. 

16 Reading vodapeti with Ce Be Se for text's codapeti, urge, 
incite, etc. 

17 Reading °samupekkhanehi with Be Se for text's Ce 
?samupekkhanena hi. 

18 Reading udayabbayādīsu with Be Se for text's Ce udayabbayesu. 
19 Reading siram pasannam hutvā vahati with Ce Be Se for text's 
suvipassannam hutva pavatteti; cp Ud-a 191 above. 

20 Reading upariladdhabbabhāvanābalena with Ce Be Se for 
text’s upariladdhabbhāvanābalena. Cp D iii 213 and A i 53 on 
the power of cultivation (bhāvanābala); also DA 982 (which 
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explainsas the seven limbs ofenlightenmentunder the heading 
of energy, and the repeated practice of skilled states), and AA ii 
98 (which explains as the power of developing (brühanabala), 
the power of augmenting (vaddhanabala) ). 

21 Reading tathalakkhanam with Ce Be for text's tathalakkhanam, 
Se yathalakkhanam. 

22 Cp Ud-a 206. 

23 Reading annaradhanasankhatam with Ce Be Se for text's 
annarocanasankhatam; explained at MA iii 193 on M i 479 as 
arahatte patitthanam, establishment in arahantship. 

24 Cp Vibh 404ff. 

25 Reading pubbabhāge with Be Se for text’s Ce pubbabhagena. 
26 Cp Ud-a 32 on these liberations. 

27 Thatis to say, the five fetters that bind one above, to the sphere 
of form and the formless sphere, and the five that bind one 
below, to the sphere of sense-desires. The non-returner is 
completely rid of the latter, the once-returner and sotapanna 
} partially so, the arahant being completely rid of both. 

28 Reading "sabbākusala? with Ce Be Se for text's ^sabbakusala?. 
29 Cp Ud-a 207 for details; as an arahant, Bhaddiya is, of course, 
freed from such future khandhas, etc. 

30 The others being the sphere of form and the formless sphere. 
31 Cp Ud-a 278 above for similar. 

32 Reading dassane karanam with Ce Be Se for text's otaranam. 
33 Anadhitthanam katva; making it no longer capable of 
exercising government over one’s thoughts. 

34 Reading uttinno with Ce Be Se for text's otinno. 

35 Cp Ud-a 191 above for similar. 

36So Ud (Ee)—Ce Se sekkho ti—for text's sekkham, Be sekham; 
Woodward (n 1) wrongly asserts that Ud (Ee) reads sekkho ti. 
37 The term se(k)kha is usually used to denote the sotapanna, 
once-returner and non-returner, who are thus distinguished 
from the the arahant who is ase(k)kha. 

38 Reading adhisilam adhicittam with Ce Be Se for text's 
adhicittan ca. 

39 Silam; or morality, moral code, precepts, etc. 

40 Reading pati(p)passaddhussuko with Ce Be (Se) for text's 
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patippassaddhasikkho. 
41 Cp Vism 14. 
42 Appam yācito bahum dadamāno udārapuriso (Be Se 
ularapuriso) viya; cp Khp-a 131 for similar, where Nanamoli 
(MR&I 142) renders uļārapuriso as "the rare man". No such 
meaning for uļāra/udāra (usually rendered "lofty") seems 
attested by PED, CPD or SED, though the latter does list 
“generous” and “munificent”. 
43 Reading gandhakutiyam nisinno yeva with Ce Be Se for text’s 
gandhakutiyam yeva nisinno. 
44 Reading ca with Ce Be Se; text omits. Cp note at Ud-a 165 
above on these cycles. 
45 So Ce Be Se; text omits. 
46 Ouasi-etymology: byāgā < visesena aga. 
47 So Ce Be Se (and Ud prior to its emendation) for text’s byaga 
which Woodward rejects. See previous. 
48 Reading tasmā ’ssa with Be Se for text’s Ce tam assa. 

| 49 An allusion to Vism 416—whichis presumably what Woodward 
means by “VM. cap. 13”—where, in the periodic destruction of 
the world by fire, six further suns appear in the sky. With the 
appearance of the third, the great rivers dry up and, with the 
appearance of the fourth, the seven great lakes in the Himalaya 
(enumerated at Ud-a 300 above) which are their source. 
50 Cp As1363f where this is also quoted, and which Pe Maung Tin 
(Expos 468) renders “Joys wet and viscid come to sons of men”. 
Sinehita seems here to mean causing a person to salivate, Dhp-a 
iv 49 explaining: salivant by way of saliva that occurs with respect 
to robes and so on and smeared with the saliva that is craving 
(sinehitānī ti cīvarādīsu pavattasinehavasena sinehitani ca 
tanhasinehamakkhitani). 
91 After correctly identifying this verse, Woodward adds a note 
stating “Cf. DHS. § 1058, trans. p 278 n.” By this he no doubt 
meant Dhs 1059, which is, in fact, one of two possible sources for 
the following quotation, and not Dhp 335 as he goes on to assert. 
The note referred to is to be found, in the third edition of A 
Buddhist Manual of Psychological Ethics, at p 256 n 3. 
52 Sarita visattika; cp also A ii 212: katamā ca bhikkhave taņhā 


Audi 
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Jālinīsaritā visatā visattikā. On visattika see Asl 363f ( Expos 468); 
also EV i 189 on Thag 400 and GD ii on Sn 333, 715. 

53 Reading yath’ aha with Ce Be Se for text’s yathā hi. 

54 Ce, curiously, prints the lemma as lata chinnam vattam na 
vattati. This suggests that the preceding quotation may once 
have read saritā visattika latà—cp how Nett 24 reads saritā iti pi 
visattikā iti pi sineho iti pi kilamatho iti pi lata iti pi, with 
lata (creeper) similarly appearing, though much later on, in 
Dhs. On craving asa creeper (latà), in the sense that it entwines 
its victims (Asl 366), see also Dhp 340. 

55 Apadaneng; not listed by Childers, PED or CPD, but cp SED 
SV. 

56 Cp Ud-a 175 above. 

57 Cp Khp-a 189 and Vism 581 which state that the cycle is 
threefold by way of the cycle of defilement, the cycle of karma 
and the cycle of ripening. There can be no halting of the cycle 
of karma until the cycle of defilement has been destroyed; 
whilst the halting of the cycle of karma, when it occurs, brings 
with it also the halting of the cycle of that karma’s ripening, 
since the latter is rooted in the former. 

58 Reading parivatumabhavo with Ce Be Se for text’s 
parimavatumabhāvo. 

59 Saritvā, which I take to be < sr; or, if< smr, then we should read 
instead “after having become mindful of (their) sweet taste 
alone after having failed to survey...”. 

60 Saratta; cp Ud-a 349 above. 

61 Ci ttassa viparinamakaranena; ora distortion of consciousness, 
change of heart, etc. 

62 Reading abhijjhanena with Ce Be Se for text's abhijjhaya. 
63 Reading abhikankhanasabhavena with Be Se for text’s Ce 
abhisankharaņasabhāvena. 

64 So Se for text's Ce Be gathitā; cp Ud-a 120 above. 

65 Patibaddhā; this term has underlying notions of being tied 
up, bound, etc. 

66 Se gaņthitā; Be reads rāgamucchitā, (as with) those stupified 
by lust. 

67 Reading muccham with Ce Be Se for text's muyham. 


i. 
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68 Visannibhita; cp Ud-a 325. 

69 Dhammapāla seems therefore to understand ajjhopanna 
( « adhi + ava + pad) in terms of ‘getting them down inside’. 
70 Be sammattakā sutthu mattakā. 

71 Cp Ud-a 351 above. 

72 So Ce Be Se for text’s sammohakajata. 

73 So Ce Be for text's jatasammohaka, Se jatasammodaka. 

74 Reading uppannapahamsā with Ce Be Se for text's uppanna 
pamülhà. 

7$ Reading tanhadhipannatam with Be Se for text's Ce 
tanhavipannatam; cp Sn 1123. 

76 Reading tasmim hi samaye with Ce Befor text'sSe tasmim kira 
samaye. 

77 Ápánabhümim; cp Vism 399, where taken, by Nāņamoli (Ppn 
436), as a “banqueting place", but perhaps it is merely “a bar" 
that is meant here. 

78 Cp Ud-a 341 above. 

79 Cp A i 68 where sense-desires are spoken of as fevers. 

80 Reading anekànatthanubandhesu with Ce Be Se for text's 
anekanatthanubhandesu. 

81 Reading laggà with Ce Be Se; text omits. 

82 Cp Ud-a 108 above. 

83 So Be Se for text’s Ce kàmasanga. 

84 Samyojaniyesu dhammesu assadanupassitaya—an allusion to 
A i 50. AA ii 95 explains samyojaniyesu dhammesu (states 
favourable to the fetters) as dasannam samyojananam 
paccayabhütesu tebhümakadhammesu, states associated with 
the triple world that form conditions for the ten fetters. Cp also 
Dhs 1131 and Asl 48. Note also how "states associated with the 
triple world" (tebhümakadhammesu) also feature in the 
explanation below. 

85 Reading samyojanato bandhanato samyojananamake with Ce 
Be Se for text's samyojanato bhandanato samyojanam nàma. 
Te. 

86 Reading kammavattam with Ce Be Se for text's kàmavattam. 
87 Reading andhatamam with Be Se It (vl) Ita ii 97f for text's It 
andham tamam, Ce andhan tamam. Ita offers several 
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interpretations ofthisverse; I follow the first of these. Woodward's 

translation (AIWS 176) renders sahate (defeats) as “doth mate”, 

thus ignoring It-a which consistently explains this as abhibhavati, 

overcomes, overpowers, etc. 

88 Reading pi with Be; text Ce Se omit. 

89 Ditthà; Ce Be Se disva. 

90 Reading givam with Ce Be Se for text’s jivham. 

91 Reading mātu antarasatthiyam with Ce Be Se for text's mātu- 

antarasatthim. 

92 Be reads upamānabhāvena for text's Ce Se upamābhāvena. 

95 Be Se read purimassa for text's Ce purimāya. 

94 Reading hetthupariyavasena with Be Vism 1 (Ce Se 

hetthūpariyavasena) for text's hetthūparivasena. According to 

Nāņamoli (Ppn 1 n 1), “from top to bottom (and vice versa)” 

here means “From a visible datum sometimes as far down as a 

mental datum, or vice versa, following the order of the six kinds 

of objects of consciouness as given in the teaching (Pm. 5, see 
} Ch. XV, 8 1)”. 

95 Reading sakattabhavaparattabhavesu with Be Vism (Ce Se 

saka-attabhāvapara-attabhāvesu) for text’s para-attabhavasaka- 

attabhāvesu. 

96 Reading ca with Ce Be Se for text’s 'va. 

97 Reading antogadhanam with Ce Be Se for text's antobhavanam. 

38 Cp A iii 187; Khp-a 61; Vism 261; etc. 

39 Pihita; or held in check. As the next sentence makes clear, this 

comes about as a result of the first hindrance that is yearning for 

sense-pleasures—cp Ud-a 283 above where the same condition 

is said to be due to distraction and fretting, fourth of the five 

hindrances. 

100 “Overspread bya net” and “covered with craving’s covering”. 

101 Reading kāmacchandanīvaraņanivāritakusalacittācāratam 

with Be (Ce kāmacchandanīvaraņena nivāritam 

kusalacittācāratam) for text's kāmacchandanīvaraņenanīvaritam 

kusalacittacaranam, Se kāmacchandanīvaraņena nivāritam 

kusalacittaharaņam. Ācāratā is not listed by PED or CPD. 

102 CpUd-a 216 above. 

103SA i 177 takes mānaso here as mānasasampayutto (associated 
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with mind), and thus predicated of paso, noose; cp Asl 140 for 
similar explanation. Itai61, on the other hand, cites this same 
instance of manaso as an example of lust (raga). 

104 Antalikkhacaro; listed by CPD but for which no meaning is 
offered. SAi 177 states that itis so called since it binds even those 
roaming in the sky; whereas Vin-a 966 explains that it is said in 
reference to the noose that is lust (rāgapāsam). 

105 Rendered at KSi 140 as follows: “The tale of sense-impressions 
is a snare that weaves its fetters to and fro in air. Here have I 
chains wherewith to fetter thee. Recluse, thou shalt not yet 
escape from me", which same is followed very closely at B Disc 
iv 29 and Expos 185. 

106 So Be Se for text's Ce pamattabandhane baddhā. 

107 Baddhà; rendered above as “bound”. 

108 Reading anventi with Be for text's Ce Se enti, which would 
seem to be a gloss on the vl in Ud of gacchanti. 

109 Reading amaranam amatam with Se for text's Ce amatam, Be 
amaranam. 

119 On what follows, cp also SA ii 236ff. 

111 Ce Se read gàmantare for text’s Be gamantarena. PED sv 
states that gamantara means *the (interior of the) village", 
adding that the compound is only found in the technical term 
gamantaram gacchati, referring us to Vin ii 300 (where it is 
rendered at B Disc v 417 as "among the villages"). CPD, sv 
antara, suggests that this means "a certain village", referring us 
to the similar compound asurantara, which it subsequently fails 
to list. According to SED sv, grāmāntara denotes “another 
village”, which would seem to be the meaning at Ud-a 392 below. 
112SA states that he was, in the past, a great king who mistreated 
elderly people, as a result of which Sakka intervened and caused 
his body to become drenched with buttermilk, which explains 
how he came to be ofbad complexion. Then, (andas elaborated 
upon at AA i 195f) in the time of the Buddha Vipassi (but 
according to Thag-a ii 196 the Buddha Phussa), he was born as 
a cuckoo and gave that Buddha a sweet mango, as a result of 
which he became sweet-voiced (just as he was accorded chief 
place for his enticing sound at A i 23 as a result of having given 





990 The Udāna Commentary 


alms to the Buddha Padumuttara accompanied by such a wish— 
AA i 194f). But then, in the time of the Buddha Kassapa, he 
restricted the size of a stüpa that was being constructed, as a 
result of which he was later born hunchbacked (or, according 
to AA i 196 and Thag-a ii 196, less tall than others in one birth 
after another), Thag-a ii 196 also stating that he became a non- 
returner by developing vipassana based on a nimitta derived 
from a laughing courtesan's teeth. 

113 After which it should first be dried in the sun—cp Vin i 46, 
ii 113. 

114 Pasadikena; cp apāsādiko at Ud-a 360 above. The contrast is 
no doubt intentional. 

115 An allusion to the stock passage at Di 70; Mi 181 etc; cp Ud- 
a 225 above for similar. 

116 Cp Ud-a 166; also 192, which states that attainment of 
fullness of insight makes one’s attentiveness manifest. 

117 Asamsatthavihāritāya; on asamsattha, cp Ud-a 231f. 

Í 118 Ohīļenti; not listed by PED. 

119 Text Ce add hi; Be Se Ud omit. 

120 So too SA ii 236 on S ii 279; on these six monks who are used 
to typify badly behaved monks, cp Vin ii 1, 77; iii 160 etc. 

121 Or arm. 

122 Reading hatthakaņņacūļikādīsu with Be (Ce 
hatthakaņņacūlikādīsu, Se hatthakaņņaculikādīsu) for text's 
hatthakannacülaàdisu. Kannacülikà is also encountered at Vism 
249, 255 where it is rendered, respectively, by Nànamoli as “the 
roots of the ears" (Ppn 268) and "ear-holes" (Ppn 274) and by 
Pe Maung Tin as “the roots of the ears" (Pp 285) and “ear-roots” 
(Pp 292). Perhaps it means, in the present context, the tip of the 
ears, or even the tuft of hair in the ears, common amongst 
Indians. SA simply states that they tugged and played with him 
at this place and that (tattha tattha), whilst Woodward (VofU 92 
n 1) observes “Comy. says the meaner monks used to pull his 
hair and tease him", without explaining how one might do this 
to a monk whose head ought normally to be shaved. 

123 Cp Ud-a 83 above. 

124 Reading mahānubhāvatam with Ce Be Se for text's 
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mahānubhāvattam. 

125 That is, a spiritual son, or sāvaka; cp Ud-a 59 above. 

126 Reading pakāsetvā with Ce Be Se for text's pakāseti. 

127 Reading yassa c’ atthaya with Be Se and Ud for text’s Ce yass’ 
atthaya. 

128 Pakāsetum; Be dassetum, to indicate. 

129 Ud-a 104, 156, 268f. 

130 Reading ayam bhikkhu na yo và so và dubbanno duddasiko 
okotimako ti bhikkhünam pitthito pitthito agacchati ti ca 
ettakena na onatabbo with Be Se for text's Ce ayam bhikkhu na 
khoayam dubbanno duddasiko okotimako bhikkhünam pitthito 
pitthito agacchatī (Ce āgacchatī) ti ettakena onatabbo. 

131 Ce Se read oloketabbam, he is to be looked down upon, for 
text's Be oloketha. 

132 Garum katva; this expression is usually rendered “with 
reverence", but here garu's more literal sense of heaviness 
seems called for—he is, like a stone umbrella, not one to be 
treated lightly. 

133 Reading āyasmato with Ce Be Se for text's āyasmatā. 

154 What follows may be compared with the mini- (or proto-) 
commentary given at S iv 291f; cp also SA iii 93. 

155 So Be Se for text's nelaggo, Se nelaggo; what follows may be 
compared with Ud-a 313 above. 

136 Reading idha nelan ti with Be Se for text's Ce n' atthi elan ti. 
137 Reading angam with Be Se for text's Ce aggam maggam; as 
noted at Ud 76, anga here seems to denote the chariot's wheel. 
138 Padhānabhūtam; padhāna can also mean “effort”, etc. and 
there is probably a word-play here to the effect that the chariot's 
most essential part (padhàna), its wheel (anga), by means of 
which it moves forwards, is said to be drivel-free, or faultless, just 
as the effort (padhana), by means of which the chariot in the 
form of Bhaddiya moves forwards, is also drivel-free, in the sense 
that the constituents (anga) of his morality are thoroughly and 
completely pure. 

139 Reading °silango with Be Se for text's Ce silaggo. 

140 Suvisuddha?; Be suparisuddha?. 

141 Nila; or black or green. 
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142 Reading sīlaparikkhāro with Be S for text’s Ce Se 
setaparikkhāro; Woodward (KS v 5) renders this as “The car is 
furnished forth with Righteousness”, though SA iii 121 explains 
“the chariot” as the ariyan eightfold path, and “with morality as 
its accessories” as adorned with the four purifications. 

143 Reading aro with Ce Be Se for text’s aro. 

144 Reading khobhavirahitam yanam viya 
kilesaparikhobhavirahitan ti with Be (Ce Se khobhavirahitam 
yanam viya kilesakhobhavirahitan ti) for text’s 
kilesakhobhavirahitan ti; cp kilesaparikkhobhābhāvena 
aparikkhobham below. Pari(k)khobha is not listed by PED. 
145 Akkhasisesu; not listed by PED or CPD. 

146 Reading sukha(p)pavattanattham with Ce Be (Se) for text's 
sukhavattanattham. 

147 Since S iv 292 equates sota (stream) here with craving 
(taņhā), this is in all probability an allusion to the thirty-six 
forms of craving found at A ii 211ff and Vibh 392ff. 

148 Reading bandhanàni with Ce Be Se for text's 
vekhabandhanāni. 

149 Rathūpattharassa; the spotin the chariot that hasa spreading 
for the king to stand on—DA 273 on Di 103. 

150 Reading sabbasamyojanabandhanānam with Ce Be Se for 
text’s sabbayogasamyojanabandhanānam. 

151 Ce Be Se read suparikkhittam for text's suparikkhatam; it 
would seem to refer to the above guotation in terms of the 
chariot having morality as its accessories. 

152 Reading ājaūnaratham with Ce Be Se for text's ājannam 
ratham. 

153 Sucakkam; Ce sacakkam. 

154 Arahattaphalasisena; cp It-a ii 74: ariyamaggassa sisabhütam 
arahattaphalasamāpatti-issariyatthānam and above, when the - 
chariot’s wheel (ahga) was said to constitute its essential part. 
CPD fails to list the compound. 

155 Reading su-uttaracchadam with Be Se for text’s Ce sa- 
uttaracchadam. 

156 Reading arahattaphalavimuttiyā with Ce Be Se for text’s 
arahattavimuttiyā. 
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157 Reading sūpatthitāya satiyà svaram with Be (Se supatitthitaya 
satiyā svāram) for text’s sūpatitthitattāya süpatittham, Ce 
supatitthitatāya suppatitthitam. I take svaram to be su + aram. 
158 Reading apari(k)khobham with Ce (Be) Se for text’s 
ariyakkhobham. 

159 Ce Se read Annakondanno, Be Annàsikondanno, here and 
below, for text's Annatakondanno; whereas at Ud-a 324 above 
Be reads Annàatakondanna for text's Ce Se Annakondanna. Cp 
B Disc iv 18 n 4. 

160 Text wrongly Annakondanno. 

161 Vutta-udānavacanavasena; Be vutta-udanavasena. Cp Ud-a 3 
above. 

162 Reading Kondanno with Ce Be Se Vin S for text's Kondanna. 
163 Reading aggaphala? with Be Se for text's Ce maggaphala?. 

164 Reading ca with Ce Be Se; text omits. 

165 Or the āsavas, hindrances and the failure to pay methodical 
attention—the decision being dependent in part on the use of 
āsavādi overleaf. 

166 Which has, of course, already been taken into consideration 
during translation. 

167 Reading mānātimānādi(p)pabhedā sākhā” with Ce Se (Be) 
for text’s manadippabhedasakha°. 

168 Cp Sn 218. 

169 Reading vaddhamanassa with Be Se for text's Ce patamānassa, 
falling; cp next. The choice ofreadings no doubt depends upon 
what kind a tree Dhammapila is thought to have had in mind. 
170 Reading nibbattanti with Ce Be for text’s Ce nipatanti, fall 
down. 

171 Reading avijjasankhatam mülam with Ce Be Se for text's 
avijjāsankhātamūlam. 

172 Reading patitthānabhūtam with Ce Be Se for text’s 
patitthatthānabhūtam; here it would seem to form the 
foundation of the tree, rather than ignorance immediately 
above. 

173 Reading mūlakāraņattā bijatthaniyam kammam with Ce Be 
Se for text’s mülakaranattham avijjatthaniyam kammam. Cp 
AA ii 368 on A i 264 which explains thaniya as karanabhüta. 


Ad 
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174 Reading veditabbo with Ce Be Se for text’s veditabbam. 

175 Reading tadabhāvo pi gahito with Ce Be Se for text'stadabhāve 
pi gahitam. 

176 That is, the rest of the chain of dependent co-arising, on 
which cp Ud Iff. 

177 Cp S iii 8, which SA ii 257 explains as wise kings such as 
Bimbisāra and the Kosalan and so on. 

178 Reading kiñ ca bhiyyo with Ce Be for text's kim bhiyyo, Se 
kinci bhiyyo. 

179 Reading tanhà with Be; text Ce Se omit. 

180 Reading rāgo papaüco doso papanco moho papanco taņhā 
papanco ditthi papafico mano paparico with Be Se (Ce rago 
papanco doso papanco moho papanco ditthi papanco tanha 
papanco màno papanco) for text's ragapapanco dosapapanco 
mohapapanco ditthipapanico taņhāpapaūco manapapaiico. It 
would appear to be a quotation, though one so far untraced. 
181 Elsewhere translated as follows: “the ideas and marks of the 
obstacles” (VofU 93); “concepts that proliferate through 
perception” (Ireland 104); “the number of obsessions and 
perceptions” (MLS i 143); “the evaluation of diversifying 
perceptions” (Nanamoli, A Treasury of the Buddha’s Words, iii 76). 
None of these accord with the explanation given here. 

182 Reading carimabhave with Ce Be Se for text’s carimabhāve. 
185 Reading dubbinimociyam with Ce Be for text’s Se 
dubbinimocayam; cp Ud-a 376 below for similar. 

184 Reading lābum with Ce Be Se for text's lapum; it was often 
used as a receptacle. 

185 Pilotikam; elsewhere rendered “remnant”. 

186 So Ce Be Ud for text’s thiti, Se dhiti. 

187 Reading yasmā with Ce Be Se for text's Yassā ti yasma. 

188 Aggapuggala; that is, the Buddha himself—cp Sn 684. 

189 Reading bhava(p)pavattiya with Ce (Be) Se for text’s 
bhavuppattiya. 

190 So Ce Be Se for text’s papaūīco. 

191 Reading aggapuggalassa with Ce Be Se for text's puggalassa. 
192 The verse would then become, respectively, “For whom there 
is no remaining of the diversifications” and “For whom there are 
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no diversifications that are the remaining”. 

193 Ce Se sandhānam. 

194 Reading yo with Ce Be Se for text’s so. 

195 Reading sandànasadisattà with Be (Ce Se sandhānasadisattā) 

for text’s bandhanasadisatta. 

196 So Ce Be Se for text’s atikkamanto; this is a quasi-etymology 

on the basis of vitivatto < vi + ati + vatto. 

197 Reading kodham sandānan ti with Be (Ce Se kodham 

sandhanan ti) for text's kodhan ti. 

198 Reading so...vutto with Ce Be for text's sā...vuttattā, Se 

sa...vutta. 

199 Parābhisajjanī; or “abusive to others”, predicated, at M i 286 

= A v 295, of speech bordering on anger (kodhasāmantā). Cp 

also As] 396 where this kind of talk is explained in terms of 

fastening itself onto others. Itis not entirely clear whysandanam 

should have been equated with kodham, unless this be based 

upon a misreading of Sn-a 467 (on Sn 622, quoted GD ii 263, in 
hich sandānam also occurs) where a strap (nandhim) is 

explained as anger (kodham). 

200 Ce omits. 

201 Reading tam with Be Se; text Ce omit. 

202 Reading nanacarena with Ce Be Se for text’s fiāāņācārena; cp 

Pts i 121ff for these knowledges. 

203 Reading sabbo sapanniajatiko with Be (Se sappannajatiko) 

for text's sabbo sajātiko, Ce sabbo sabbannajatiko. 

204 Cp also Asl 46 for similar. 

205 Ajjhattajjhattatte; literally “internally internal”, (CPD sv 

“strictly internal”). 

206 As opposed to doing so externally with respect to someone 

else’s body. 

207 Sabbanimittānam; explained at MA iv 160 as rūpādīnam 

sabbanimittanam. 

208 Viharati; this suggests such vl should have been adopted at M 

iii 111. 

209 MA iv 160 explains emptiness (sunnatam) as fruition- 

attainment (sunnataphalasamapattim). 

210 Buddhànam issariyatthanam; cp Ita ii 21, 74 and note at 


996 The Udāna Commentary 


Ud-a 370 above. 

211 Text Ce add yeva datthabbo; Be Se omit. 

212 Tena; seemingly omitted at MLS iii 156. 

213 Purimasmim; this confirms that this is the correct reading, 

on which cp MLS iii 156 n 1. 

+14 Reading kāyagatāya satiya with Be Se and Ud for text's 

kāyagatasatiyā, Ce kāyagatā satiyā. 

215 When Ud would become “folding (his legs) crosswise, 

directing his body upright, having attained lofty jhāna acquired 

by way of the foundation of mindfulness consisting of 

contemplation of body internally". 

?16 Reading vattam with Ce Be Se for text's vattam. 

217 Reading tam with Ce Be Se; text omits. 

218 Be and Ud throughout Mahākaccāna; cp Ud-a 307 for 

similar. 

219 Reading duvidhe pi kaye gata kāyārammaņā with Be Se (Ce 

duvidhà pi kāyagatā kāyārammaņā) for text's duvidhā pi 
} kāyenagatākāyārammaņā. 

220 Reading sātaccābhiyogavasena with Ce Be Se for text's 

saccābhiyogavasena; sātacca (perseverance) is derived from 

satatam, continually. 

221 These lines recur at M ii 264 = $ iii 55 = A iv 71 upon which 

see also the very brief explanations given at MA iv 65, SA ii 275 

and AA iv 38. 

222 Cp Ud-a 176, 214 above. 

223 Reading patipakkhadhigamena kilesakammam na bhavissati 

with Be Se for text’s patipakkhadivigamen’ evana kilesakammam 

bhavissati, Ce patipakkhavigamen’ eva na kilesakammam 

bhavissati. 

224 Reading sappaccaya? with Ce Be Se for text's sabbaccaya?; cp 

Ud-a 206. 

225 Cp Ud-a 344 above. 

226 This second interpretation requires “Were there not” in the 

verse now to be read, in translation, as “There were not”, though 

the original Pali remains the same. 

227 Cp Ud-a 215 for similar. 

228 Reading no ca siya with Ce Be Se; text omits. 
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229 Be reads attani attaniye bhavitabbam, Se sati hi attaniyena 
bhavitabbam, for text’s Ce attani yeva bhavitabbam, all of which 
seem wrong. I suspect the original reading was asati attani hi 
attaniyena bhavitabbam, which is how I translate. 

250 Reading attattaniyam with Be for text's Ce Se attaniyam. 
231 Reading ca with Ud; all texts omit. 

252 Koci; Be na koci, presumably in error. 

233 All texts add ca, which seems redundant given the preceding 
abhavato. 

234 Cp Ud-a 114 above. 

235 Cp Ud-a 35 above. 

236 Be Se read attattaniyam sunnatam tattha sankharagate for 
text’s Ce attattaniyasunnatatthasankharagate; but we must, I 
think, read attattaniyasunnatam tattha sankharagate, in which 
sankharagate would seem to be a gloss on tattha (Bhikkhu 
Bodhi). 

237 Reading maggena ghatitakalena with Be Se (Ce maggena 
ghatitakalena) for text's maggenugghatitakalena. The passage 
clearly refers to the events recorded at Vism 661ff, where it is 
stated: “[Vipassana] leads to emergence since it goes to that 
(path), meaning it is joined (ghatiyati) with the path" (Vism 
661). 

238 Reading samtananato with Ce Be Se for text’s santananato. 
259 Reading tassà with Ce Be Se for text's tassa. 

240 Annapadeseng; not listed by PED. 

241 Reading arahattuppattidipanam udànam with Ce Be for 
text's arahattuppatti-udanam, Se arahattappatti-udanam. 

242 What follows may be compared with Vv-a 45ff, attributable 
also to Dhammapāla, though with a number of notable 
differences. 

245 Cp Ud-a 182 above for similar. 

244 Loke; or in the world at large, in secular language, etc., but 
here almost certainly denoting non-Buddhists. 

245 Reading Mallo ti with Ce Be Se for text's Mallà ti. 

246 That is, locative plural of Mala, the Sanskrit form of the 
name. 

247 Mahamandalajanapada°. 
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248 Cp Ud-a 183 above. 

249 Vv-a 45 states this was in the country of Kosala, on which see 
explanation at VS 71 n 3. 

250 Avadhitthàne; not listed in this sense by PED or CPD sv 
avadhi, the latter also failing to list the compound. 

251 Cp Ud-a 183f above. 

252 And thus to be rendered “for certain"—cp Ud-a 211 above; 
also Ud-a 434 below for similar. 

253 Silitthatta; cp SED sv Slesa, which states that this is one of ten 
merits of composition, consisting in a pleasing combination of 
words. 

254 Cp Ud-a 58 above; also to be found, together with what 
follows, at DA 244 - MA i 109. 

?55 DA MA read niruttivacanam here but the meaning is the 
same. 

256 For this and the derivation of samana, recluse, cp Ud-a 195 
above. 

257 Reading agāram ajjhāvasantā with Be Se (Ce agāram 
ajjhāvasantā) for text’s agāra-majjhāvasantā; cp Ud-a 309 above. 
258 At VS 67 I took the compound brāhmaņagahapatikā to mean 
“brahmin householders”, rather than the dvandva Dham mapala 
here states it to be, yet which interpretation does not seem to 
accord that well with the sequel. For when read back into the 
original, the interpretation of the compound as a dvandva 
entails that all the villagers (ksatriyas, brahmins and vaišyas) 
blocked the well, whereas it is stated below that, once all the 
residents of the village had drawn water, only those lacking faith 
in the Triple Jewel did so, lest the Dhamma of the brahmin lost 
support (of the others), implying that it was only (some or all of 
the) brahmin householders—who in any case owned the well— 
who did so out of fear of losing the patronage of the other 
villagers. 

259 Reading dassetum with Ce Be for text’s Se pakāsetum, to 
make manifest. 

260 Reading attham with Ce Be Se for text's ettha, (what they 
came to hear of) in this connection. 


261 Cp Ud-a 53 above. 
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262 Sakincano; cp note at Ud-a 116 above. 

263 Ce reads parikittanam, Se parikittam, for text’s Be 
parikkittanam. 

264 Be reads Gotamagotto, the recluse of the Gotama-gotra, 
here. 

265 Reading aparikkhinam with Ce Be Se for text’s aparikhīņam; 
literally “unexhausted” or *undestroyed". See M ii 66 for four 
losses leading a person to go forth, M i 463; S iii 93; It 89; Miln 
32; etc. for five, such five being alluded to at Ud-a 106 above. 
266 Vv-a 46 differs, saying that the brahmin householders had all 
the wells except one be polluted with grass and chaff. 

267 Reading avāsāya with Ce Be Se for text's anāvāsāya; cp Vv-a 
46 for similar. 

268 Be adds sasāvako, together with his savakas; all others, 
including Vv-a, omit. 

269 Ce Be Se read thapeyya for text’s Vv-a patitthapeyya. 

270 Reading vattum vatteyya with Ce Be Se for text’s vattam 
vatteyya. 

271 Reading munde...samane with Be Se for text’s Ce 
mundesu...samanesu, the point being that here the diminutive 
suffix of -ka was appended out of disrespect. 

272 Reading khumsanādhippāyena with Ce Be Se for text's 
khumsanadhippaye. 

273 So Ce Be Se for text's etamhā udapānā. 

274 Reading nibbisevane with Ce Be Se for text’s nibbisevanena; 
on nibbisevana, cp Ud-a 87 above. 

275 Where the Buddha gives Ananda the same command, 
followed by “I am thirsty, Ananda, I must drink". 

276 Cp Vv-a 243. 

277 Probably that given him by the Four Great Kings, following 
the enlightenment, so that he might receive the offering from 
Tapussa and Bhallika (Vin i 4); also at Vv-a 185. 

278 Reading uplavitva with Ce Be Vv-a for text's Se uppalavitvā; 
or perhaps “bounced up”—cp Ud-a 333 above, where this same 
term was rendered “ricochets (like a ball on water)”. 

279 Reading parikhákusubbha? with Ce Be Se for text's 
parikkhakussubbha*. 


1000 The Udàna Commentary 


280 Reading jalajapupphàni with Ce Be Se for text’s jalajuppalāni. 
281 Usuallywhite water-lilies and blue lotuses respectively, but cp 
Vv-a 161 on Vv III 7 v 4 and notes at VS 236ff. 

282 Be reads kāraņdava (kāraņdava ducks) here; cp Vv-a 163 on 
Vv III 7 v 8 and SOM 75 n 2. 

283 Reading vicitarangasamakulam with Ce Be (Se 
vicitarangasamakulam) for text'svicitrangasamakulam; although 
this reading seems to have been available to Woodward, he 
apparently misunderstood it, taking it to be vicita-ranga, rather 
than vici-taranga. The expression recurs at Vism 157 where it is 
used to describe disturbances of thought in the first jhàna. 
284 Reading phena? with Ce Be (Se phenu?) for text's nānā?; cp 
Vism 171, 259, 345; Vibh-a 249. 

285 Cp note at Ud-a 247 above. 

286 Be reads yathà yam, Se yam, for text's Ce yadidam. 

287 Cereadssanghaganibhütà hutvā, Be san ghasanghīgaņibhūtā, 
Se sanghagaņībhūtā, for text's sanghāsanghī gaņibhūtā hutvā. 
It would seem, irrespective of the reading adopted, that they 
formed themselves into groups before leaving the village, which 
is contrary to Buddhaghosa's explanation of the phrase at MA 
iii 416 (= DA 280), where we find: pubbe gāmassa (nagarassa) 
anto agana bahi nikkhamitvà ganasampanna, that is, that 
formerly, when inside the village, they had not been in groups, 
forming themselves into groups after emerging outside. 

288 So Ce Se; text Be invert the order of these last two clauses. 
289 Ce Be Se read karotu for text's kāretu. 

290 Readingyathābālam with Ce Be Se, here and below, for text's 
yatha bālyam. 

291 Reading pi with Ce Be Se for text's hi. 

292 Uttarim; Be uttari. 

295 The Thüneyyans. 

294 Cp Ud-a 424 below. 

295 Buddhānam; the use of the pluralis, to say the least, curious. 
296 Reading Vesaligamane with Ce Be Se for text's 
Vesāligamanena. 

297 Probably a reference to Khp-a 163f where floods occasioned 
by a ‘lotus’ downpour are said to have occurred during the 
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Buddha's journey to Vesāli in order to teach the Ratanasutta. 
298 Reading yathā with Ce Be Se for text's kathaya pi. 

299 Reading ce yadi siyum with Ce Be Se for text's yadi siyum. 
300 Reading akankhamattapatibaddho with Ce Be Se for text's 
pan’ ákankhamattapatiladdho; cp Ud-a 144 above for similar. 
301 Reading tena with Ce Be Se for text's tadatthena. 

302 Reading icchitalabhadukkhena with Ce Be Se for text's 
icchitalabhadukkhena. 

303 Ce Be Se read chedako (one who cuts) for text’s chetva, 
which seems to be an over-correction. See K. R. Norman, “Pali 
Lexicographical Studies III”, in JPTS X, 1985, pp 32-35, where 
attention is drawn to the fact that chetta is likely to be a 
dialectical form for chetva. That chetta here is chetva—rather 
than the agent noun chettar (as the other editions seem to take 
it) —seems also confirmed by the fact that chetva ( = chetta) = 
chedako is given, in the next sentence, as an alternative 
interpretation. 

304 The ‘root’ here, as should be clear from the explanation that 
follows, isnot now that of craving, but the root ofenlightenment, 
onwards from the laying down of which the Buddha became a 
cutter of craving. 

305 Reading so with Ce Be Se; text omits. 

306 Reading yo with Ce Be Se for text’s ye. 

307 Mahāpaņidhānato; another term for the Great Aspiration, 
made at the feet of former Buddhas, by those who would 
become Buddhas. Cp Ud-a 128, 134 above. 

308 Reading bodhiya with Ce Be Se for text's bodhi-. 

309 Reading chettà with Ce Be Se for text’s chettatta. 

310 Reading pariņāmanavasena with Be Se (pariņāmanavasena 
hi) for text's parinamavasena hi. 

511 Reading attano acintetvā with Ce Be Se for text's cintetvā. 
312 Reading icchitālābhassa with Ce Be Se for text’s 
icchitalabhassa. 

313 Adhippayo; Be Se omit. 

5314Imam kāraņam; I take it that thisrefers to the aforementioned 
fulfilment of the ingredients of merit and that the point being 
made is that the Thüneyyans, unaware that the Buddha 
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represented a well of merit, instead played games with mundane 
water. 

315 Be reads Utena throughout, perhaps as a result of the origin 
of his name, given at Dhp-a i 165, as megha-utun ca pabbata- 
utun ca aruna-utun ca gahetvā jātattā, on account of his having 
been born at the time (utu) ofa thunderstorm, at the time (utu) 
(his mother was) on a mountain, and at the time (utu) of dawn. 
516 Reading pana padam with Ce Be Se for text’s na padam. 
317 Reading sambandhe p’ etam with Ce Be Se for text’s 
sambandhe c’ etam;sambandhais li terally "relationship", though 
presumably signifies here some form of possession. Dhammapāla 
therefore takes ranno Udenassa uyyanagatassa firstly asa genitive 
absolute, which interpretation is followed in the translation of 
Ud, and secondly as denoting the owner of the inner palace, 
when Ud would become “(And on that occasion,) the inner 
palace of king Udena, who had gone to the park (came to be 
burned down)”. Woodward (VofU 96) follows this second 
interpretation: “the harem of the Rajah Udena, who had gone 
out to the garden”; whereas Ireland (p 107) has “the women’s 
quarters in the royal park of King Udena" which follows neither 
interpretation and is also quite wrong. 

318 Originally her name was Sāmā, but she became known as 
Sāmāvati when she built a fence (vati) around the place where 
Ghosaka's alms were given out—Dhp-a i 190. 

319 Cp Dhp-a i 187fF. 

520 So Ce Be Dhp-a; text Se Ghosita. The choice is somewhat 
arbitrary, although the latter readi ng might be thought favoured 
by the fact that the resort he had built is usually referred to, as 
here, as Ghosita’s Resort. On the other hand, the reading of 
Ghosaka would seem to look back to the time when, prior to 
these events, he had been born asa loud and frequently barking 
dog—Dhp-ai 171ff. For details ofthe adoption, see Dhp-ai190. 
521 One of three, the others being Magandiya and Vasuladatta. 
322 They had been her attendants prior to her marriage to 
Udena, accompanying her when she went to live in the palace— 
Dhp-a i 191. 

323 For which she was accorded chief place amongst the Buddha’s 
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female layfollowers (A i 26); she also used this to save her life by 
suffusing Udena with loving kindness when he tried to shoot her 
with a poisoned arrow (Vism 381). 

$24 Dhp-a i 161-231; translated at BL i 247-293. All the perons 
mentioned here are there shown to be connected in various 
complex ways over several births. Cp also AA i 418-445. 

325 Ce reads Magandhiya, Be Magandiya, here and throughout 
just as they also read Magandhiya and Magandiya, respectively, 
for her father. 

326 Said of their daughter Magandiya upon being offered her 
handin marriage. Upon hearing the verse, her parents became 
non-returners, went forth and became arahants, Magandiya 
being committed to the charge of Magandiya, her father's 
younger brother, who later had her betrothed to Udena— 
Dhp-ai 199ff. It is therefore her uncle, and not her father, who 
is later said to set fire to the palace. 

327 Reading aratimragan cawith Ce Be Sn for text's aratimragan 
ca, Se aratin ca ràgam; these are the three daughters of Mara. 
328 Reading Kosambim upagatabhavam with Be Ce for text’s 
Kosambiyam upagatabhavam, Ce Kosambi-upagatabhavam. 
329 Reading ?^pamukhànam with Ce Be Se for text's 
parimukhanam. 

330 Reading anekapariyayehi with Ce Be (Se anekehi pariyāyehi) 
for text’s anekapariyayena. These are recorded at Dhp-ai 21 Off. 
331 Idāni ’ssa kattabbam jānissāmi; Childers suggests, sv kattabbo, 
that this means “Now I shall be able to pay him out”, but cp AA 
i 444 where the similar phrase annam katabbam apassanti 
appears and which must mean “not beholding anything else she 
could do”. 

332 Puna. 

333 Reading rannà with Ce Be Se for text’sranno. AAi 444seems 
to imply that she lured him to the park so that her uncle might 
set fire to the palace undisturbed. 

334 Sásanam; cp Ud-a 124 above. 

355 Vivarapetva; not listed by PED. BL i 288 takes this simply as 
"open". 

356 In the version at AA i 444, she instructs her uncle to get 
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Sāmāvati and her retinue to goinside their dwelling, after which 
he should close the door, saying that the king orders it, and then 
cover it with straw and set fire to the house. 

337 Ce Be Se read yantam datvā for text’s Dhp-a yantakam datva, 
although all read yantakam datvà below. 


338 Reading gacchatu with Ce Be Se and Dhp-a for text's gaccha. 


339 Vivaritva. 

340 Vethāpeti; Be bandhāpehi. 

$41 Rajagehe nama suyuttaduyuttam dujjanam; BL i 288 takes 
this as “It is hard to understand why certain things should be 
done in a king’s house and certain other things should not be 
done”. 

542 Reading me with Ce Be Se Dhp-a for text’s ime. 

343 Adito patthāya; literally “right from the very beginning”. 
344 Reading amm with Ce Be Se for text’s Dhp-a amhakam. 
345 Reading evam eva agginà with Ce Be Se Dhp-a (vl) for text’s 
C' eva agginā ca. 

346 Anamatagge; cp the series of suttas at S ii 178ff. 

347 Reading sotāpattiphalam adhigatà with Ce Se (Be 
sotāpattiphalassādhigatā) for text’s sotāpattiphalassādhigatattā. 
This reading is reguired, since some were, as Ud confirms, 
merely sotapannas when they died. 

348 Reading adhigataphalàya with Ce Be Se for text's 
agataphalaya. 

$49 Vinnātasatthusāsanāya; Be omits satthu. Cp W-a 192, which 
explains vinnatadhamma as “who understood that Dhamma 
that is the Teaching, meaning who penetrated that Dhamma 
that is the four truths”. 

350 Reading sekha? with Ce Be Se for text's asekha?; cp Pts ii 203. 
351 Cp the gloss on ācikkhissanti at Ud-a 326 above. Dhp-ai 209f 
adds that thereafter she would often go to the Buddha, hear a 
new teaching, and then repeat this to Sāmāvati and her retinue. 
In time, she came to know the entire Three Pitakas by heart, just 
as she also came to be accorded chief place amongst those who 
had heard much (A i 26). 

352 Reading antarantar4 ca with Ce Se (Be an tarantarā) for text’s 
antarā. 

353 Reading ca with Ce Be Se; text omits. 
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354 Reading Sāmāvatiyā with Ce Be Se for text's Sāmāvatiyo. 
355 EV i 30 differs slightly, rendering nikkhamatha as "go forth" 
and jatisamsaram as “journeying on from rebirth to rebirth”. In 
this context, the injunction to those trapped in a burning house 
to go forth would seem out of place, whilst in the latter I follow 
the first of the two alternatives given at SA i 222, viz. jatisamsaran 
ti jati ca samsaran ca | jatisankhatam samsaram. 
356 As that which led the others to be burned to death. 
357 This fact seems wanting in the accounts of AA, Dhp-a. 
558 Reading ananucchavikam with Be Se Dhp-a for text's 
anucchaviyam, Ce acchariyam. 
359 Reading bhikkhave with Ce Be Se Dhp-a for text's na 
bhikkhave. 
360 T'ext inserts ti; Ce Be Se omit. 
361 Reading tattha gato with Be for text's Ce Se gato tattha. 
362 Reading tà with Ce Be Se; text omits. 

p Text Ce insert thità; Be Se omit. 
364 Text inserts disva; Ce Be Se omit. 
365 Patantesu; or perhaps flying up, a blazing grass often does, 
since patati covers both meanings. 
366 Text Ce insert ti, implying there are two separate quotations; 
Be Se omit. 
367 After the punctuation of Be. 
368 Reading dāru-ādīni with Ce Be for text’s daruni, Se Dhp-a 
darüni. Daruni must be a misprint, since Woodward claims this 
is the reading of Dhp-a. 
369 Alimpetva; BL i 291 renders this “they poured oil on it”, but 
thisissurelyaninstance ofthesecond meaning listed by PED for 
alimpeti rather than the first. 
370 Reading kammunā bajjhimsu with Be Se for text's Ce 
kammanā bajjhimsu, Dhp-a kammanābajjhimsu (but cp vi, 
which seems followed in BL). 
371 Reading ta with Ce Se; text Be omit. 
$72 Reading Paccekabuddham with Ce Be Se Dhp-a for text's 
Paccekabuddha. 
375 Reading gahetum with Ce Be Se for text's gahetum. 
374 Cp M i 333 (quoted Vism 380) where the venerable Saūijīva 
similarly failed to be affected by attempts on the part of laymen 
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to cremate his body; also Ud-a 317 above: “Do you think that for 
me the Avici (hell) is as cool as a grove of blue lotuses ?". 

375 [mina 'va niyamena; this might be taken as referring either 
to the manner in which they burned in Udena’s palace, or to the 
manner in which the Paccekabuddha burned in his grass ‘house’. 
376 Gehe jhāyamāne jhayimsu; or as ( their) house was burning. 
BL i 291 "their houses were burned, and they were burned in 
their houses". 

377 Five of the six heavenly worlds belonging to the sphere of 
sense-desires, the lowest of which worlds, that of the Four Great 
Kings, being noticeably absent. Being once-returners, through 
their attainment of the second fruition, they could arise only in 
worlds from which it was possible toreturn, which automatically 
excludes the Pure Abodes from which worlds return is not 
possible—cp M i82 where the Buddha states that, for this same 
reason, he had never taken birth there. These five heavenly 
worlds are all given as plurals, suggesting either they arose as 
individual devas of those worlds, or as members of the female 
retinues possessed by such devas, the latter being the more likely 
if Vv-a is anything to go by. 

378 Reading sampāpuņi I Āgantvā with Ce Be Se for text's 
sampāpuņitvā āgantvā. 

379 Reading Māgandiyāya with Se (Ce Māgandhiyāya, Be 
Māgaņdiyāya) for text's Māgandiyā. 

380 Reading kāresi with Ce Be Se for text's karesi. 

381 Udena, pretending to believe Māgandiyā's innuendoes that 
Sāmāvati had been out to kill him, voiced his praise for the 
person who had rid him of Sāmāvati. Māgandiyā then took the 
credit, whereupon Udena had her send for all her relatives so 
that he might reward them. Once they arrived, he buried them 
all waist-deep in pits, covered them with straw and then burned 
them to death, whilst Māgandiyā in addition had pieces of her 
flesh cut from her, cooked in front of her, and then forcibly fed 
to her (Dhp-a i 223f). 

382 Hetusampanno; bhabba (capable) is explained at Ud-a 281 
above in terms of being capable of attaining the paths and their 
fruitions, just as hetu (root-cause), which forms the third of the 


Small Chapter 1007 


eight qualitites that are necessary for the aspiration of a 
Bodhisattva to succeed, is glossed at Bv-a 91 by hetusampanna 
and explained as the root-cause of one’s attaining arahantship 
in that same existence (hetü ti purisassa pi tasmim attabhave 
arahattappattiya hetusampannass’ eva patthanà samijjhati). 
Woodward (VofU 96) renders bhabbarüpo as “bound-to- 
become", whatever that means, whilst Ireland (p 107), though 
rendering this correctly as "capable", then adds a footnote in 
which he explains this to mean “being able to act freely and 
independent of delusion” which, though perhaps not ultimately 
wrong, is at best misleading. 

385 So Ce Be Se for text's dassati. 

384 Reading ajarāmaro with Ce Be Se for text's ajaramāno. 

385 So Be and Ud (Be Se) for text's Ce Se sassati viya; Ud (Se) 
notes the discrepancy between its reading of sassato-r-iva and 
that of Ud-a (Se). 

i Reading samantato vārito with Ce Se for text’s Be samantato 
parivārito; samantato vārito is here almost certainly a guasi- 
etymology for parivārito, literally “completely circled”. 

387 Reading tato eva c’ assa sopadhissa passato with Ce Be Se for 
text’s tato evam passato upadhi. 

388 Reading sassato with Be for text’s Ce Se sassati. 

389 Reading viya with Ce Be Se; text omits. 

390 Reading pariggahetva with Ce Be Se for text's paggahetva. 
391 Reading pativijjhato with Ce Be Se for text’s patipajjato. 
392 Cp note at Ud-a 116 above. 

393 Baddho bhaveyya; Be bajjheyya. 

394 Reading nitthità ca cl lavaggavannan4 with Be (Se culla?) for 
text's (Ce) sattamacūļavaggavaņņanā (ca) samatta. 


CHAPTER EIGHT: PATALI VILLAGERS 


§1. Nibbana (1) 
[388] In the first (sutta) of the Patali Villagers Chapter: that was 
connected with nibbāna (nibbānapatisamyuttāya): that had as its 
basis the Deathless element, that proceeded by way of making 
known the unconditioned element. With Dhamma-talk (dhammiyā 
kathaya): with a Dhamma-teaching. Indicating! (sandasseti): 
indicating nibbana in accordance with that characteristic of its 
gown nature and function?. Making them take up (samadafpeti): 
making those monks adopt that same goal. Making them keen 
(samuttejeti): inciting them3, exciting them‘, by giving birth 
(within them) to endeavour as regards adoption of that goal. 
Making them bristle with excitement (sampahamseti): making them 
quite properly delighted in all kinds of ways with the qualities 
associated with nibbana. Or alternatively, indicating : 
sandassets=samma dasseit (resolution of compound in alternative 
grammatical form?) (nibbàna) in conformity with their own 
several6 dispositions (employing) this and that synonym in 
every way possible after the method commencing "It is the 
calming of all formations, the relinquishment of all substrates’, 
the destruction of craving, fading away8, cessation" (D ii 369) 
and so on. Making them take up : samadapeti-samma ādapetil0 
(resolution of compound in alternative grammatical form), 
making them adopt (that nibbàna), together with the practice 
associated with its attainment, viz. "This is to be attained by 
means of this ariyan path", by causing those monks to slope, 
tend, incline thereto. Making them keen (samuttejeti) making 
them eager to attain nibbàna, since this is difficult to do, is 
difficult to achieve, saying "Do not enter upon negligence, 
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come to a halt half-way, where this right practice is concerned; 
this is not difficult to do for one endowed with the potential who 
possesses energy. Therefore you should rouse yourselves, apply 
and exert yourselves to the course of purifications! commencing 
with that of the purification of morality"—or alternatively (the 
meaning is) purifying their consciousness in that regardi?, 
Making them bristle with excitement (sampahamseti): making them 
bristle with excitement, encouraging them!3, by delighting, 
making ecstatic!4, the hearts of those monks by making manifest 
the advantages of nibbana through (the employment of) 
countless synonyms such as (nibbàna is) “The abolition of 
pride, the removal of thirst, the uprooting of all reliances” (A ii 
3415), and (those contained in the series of suttas in which) “The 
unconditioned” (S iv 359ff), “The Deathless” (S iv 370), (and) 
“The peace” (S iv 370) and so on (are all defined in terms of) 
“The destruction of lust, the destruction of hatred, the 
destruction of delusion”!6, [389] The (monks) in question: tedha=te 
idha!" (resolution of compound). (Had been) making it their goal 
(aithim katvā): having, as a result of that teaching, become those 
having that as their goal (atthikā hutvā) after noting the existence 
of something (and) that that was a goal that ought to be attained 
by them!8, Paying attention thereto (manasikatvā): fixing their 
minds thereon, making that teaching that to which their minds 
had alone been despatched to the exclusion of all else. 
Concentrating their whole minds thereon (sabbam cetaso 
samannāharitvā): adverting!9 to that teaching, with the whole 
mind active, from its beginning upto its culmination, meaning 
making that their sole concern. Or alternatively, concentrating 
their whole thought thereon (sabbam cetaso samannāharitvā): properly 
and successively recalling (sammā anu anu āharitvā) that teaching 
with their whole thought. This is what is said: “Properly, 
unequivocally, and successively recalling the teaching as it 
occurred with their whole thought—as a result of which (same) 
thoughts on the part of the one who was teaching (same) the 
teaching was effected—without allowing (such thought) to 
stray outside, bringing it back?! into their own continuity of 
consciousness, well pondering such teaching in accordance 
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with the way in which it was variously taught??. With attentive ear: 
ohitasotā=avahitasotā (alternative grammatical form), with 
especially ready ear?*. Or alternatively ohitasotā is avikkhittasotā 
(with non-distracted ear); for the absence of any distraction 
where an act of hearing is concerned, even as it is discovering*4 
that same (Dhamma), also warrants mention?5in the case of the 
ear-faculty, as does the restraint of mindfulness in the case of the 
eye-faculty and so on?6, And, in this connection, by means of the 
four phrases “with attentive ear”?7 and so forth, healsoindicates, 
through his elucidating his regard for hearing, the fact that 
those monks had been those hearing (Dhamma) with due care, 
on account of their giving it their all28. 

Fathoming this matter (etam attham viditvā): fathoming in all its 
modes this generation?? of regard, on the part of those monks, 
for the act of hearing9?? where that Dhamma-talk connected with 
nibbàna was concerned. To this Udāna (imam udānam): gave rise 
to this Udāna explaining the fact of nibbana being found, in its 

i highest sense, to exist via a Dhamma-teaching in terms of that 
which is the antithesis thereof?!. Herein: 

| There is (atthi): there is found to exist, meaning there is, in its 
highest sense, discovered. Monks (bhikkhave)is addressing those 
monks. Yet surely that which is spoken of as an Udàna, whether 
it be one caused to rise up through joy and euphoria or whether 
it be one caused to rise up through Dhamma-shock, is a 
pronouncement (made) irrespective of (whether there be any) 
recipients of Dhamma (present)—and it is solely in such a way 
that (an Udàna) is handed down throughout the whole body of 
Suttas known to us32—(so) why, in this case, did the Lord, when 
giving rise (to that Udana), address the monks ? With the aim 
of drawing it to the attention of those monks. For itwas with joy 
and euphoria arisen by way of recollection of the qualities 
associated with nibbana after teaching Dhamma connected 
with nibbana to those monks that the Lord gave rise to that 
Udāna. [390] In this Teaching 3, every thing, with the exception 
of nibbana*4, having an own nature is discovered to be one 
having its livelihood contingent upon conditions, not one 
(whose livelihood is) irrespective of conditions. It should be 
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understood that it was through knowing the mental reflection 
on the part of those monks, viz. “But in which (of the various) 
condition(s) is this nibbāna-dhamma discovered (to lie) ?", and 
with the desire of causing them to perceive this (for themselves), 
that he said “There is, monks, that base” and so on, rather than 
treating them solely as the (passive) recipients (thereof). That 
base (tadāyatanam): that cause35 (karanam); the syllable da 
performs a euphonic link between the words. For nibbāna is 
spoken ofas a base in the sense of a cause on account of its being 
the object-condition for the knowledges associated with the 
paths and their fruitions and so on, just as visible forms and so 
forth constitute the objective-conditions for eye-consciousness 
and so on. And, thus far, has the Lord made known to those 
monks the existence, in its highest sense, of the unconditioned 
element. This is the positive inference36 concerning Dhamma 
in the present case: since conditioned things are found to exist 
here, there has to be an unconditioned element too, on account 
of there (always) being an opposite of those things that have an 
own nature??, For just as, when dukkha is found to exist, 
happiness, which constitutes the opposite thereof, is itself also 
found to exist, so likewise, when heat is found to exist, cold too 
is found to exist, when evil states are found to exist, lovely states 
too are themselves found to exist. For this is what is said: 


"Just as, when dukkha is found to exist, that which is known as 
happiness is also found to exist, so too, when becoming is found 
to exist, is non-becoming a thing to be desired. 

Just as, when heat is found to exist, coldness is found to exist 
besides, so, when the threefold fire38is found to exist, is nibbana 
a thing to be desired. 

Just as also, when evil is found to exist, that which is lovely is 
also found to exist, so too, when birth is known, is birth's 
absence also a thing to be desired39” (By ii 10-1240), 


Moreovert!, an exploration‘? of the existence, in its highest 
sense, of nibbana will appear later on. The Lord, having thus 
indicated, face to face, the existence, in its highest sense, of the 
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unconditioned element, next says "Wherein there is neither 
earth, nor water" and so on so as to indicate its own nature via 
an elimination of things“ that are the antithesis thereof. Herein: 

Just as nibbana is nowhere (to be found) amidst conditioned 
(sankhata) things, since it has as its own nature that which is 
antithetical to all formations (sankhara), so are all conditioned 
things (not to be found) therein either*, for the collocation of 
things conditioned and unconditioned is (athing) not witnessed. 
[391] This is the explanation of the meaning in the present case: 
wherein, in which nibbana, in which unconditioned element, 
there is neither the earth-element whose characteristic is that of 
hardness?6, northe waterelement*t? whose characteristic is that 
of oozing, nor the ftreelement whose characteristic is that of 
heat, nor the wind-element whose characteristic is that of 
distending. Hence, just as, through this mention of the absence 
therein of the four great elements, the absence of all derived 

gnatenality® comes to be mentioned, on account of its being 

dependent thereon, so does there also come to be mentioned 
the absence therein, without remainder, of any becoming?9 
associated with (the world of) sense-desires and (the world of) 
form, on account of the occurrence (of such becoming) being 
contingent thereon; for neither five-constituent becoming nor 
one-constituent becoming5? can be produced without 
dependencyon the great elements. Even though its own nature 
is one in which there is an absence of forms?!, there is next said, 
so as to indicate the absence within nibbàna of any of the states 
belonging to becoming in the formless (sphere), "Nor that 
base5? consisting of endless space...nor that base consisting of 
neither perception nor non-perception". Herein: 

Nor that base consisting of endless space (na ākāsānanicāyatanam) 
means that there is no thoughtarising, along with its object, 
associated with the base consisting of endless space, (such 
thoughtarising) being threefold by way of division into that 
which is skilled, that which is resultant and that which is 
(karmically) inoperative. This same is the method where the 
rest are concerned too. And, since at whatever point there is 
within nibbana an absence of the worlds of sense-desires and so 


up. 
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on, (there is) at that same point therein also53 an absence of this 
world and the next world, he (therefore) says “Nor this world, 
nor the next world". Thisisits meaning: there is therein neither 
of these two, viz. that world of the khandhas*4 that has acquired 
the designation “This world belonging to these seen conditions, 
this state of affairs” and that world of the khandhas that has 
acquired the designation “The future state, that which is other55 
than, subsequent to, that”. Nor both sun and moon (na ubho 
candimasuriyā): means56 that since it is possible to speak of the 
gloom and ofa need for that gloom’s scattering to be maintained 
by a sun and a moon (only) when there be something that has 
taken form57—so whence the gloom, or a sun and moon 
scattering that gloom, wherein simply nothing at all has taken 
form59?— therefore there is therein, in that nibbàna, neither$0, 
viz. sun nor moon; in this way he indicates the fact of nibbana 
having as its own nature solely that of lightē!. And as the 
Dhamma-king was explaining to those monks lacking complete 
penetration&? theultra-profound, extremely hard tosee, abstruse 
and subtle®, Deathless nibbàna, that is beyond the sphere of 
logic, perpetually calm, capable of being experienced only by 
the wise&4, extremely choice, (yet) not formerly experienced 
(by them), even in a dream, within this samsāra that is without 
beginning, he, having, thus far, first of all dispelled their lack of 
knowledge® and so on as to its existence66, saying "There is, 
monks, that base", [392] then explains that (same nibbàna) via 
an elimination of things that are other than that7 saying 
"Wherein there is neither earth...nor both sun and moon", 
whereby$8 there is elucidated the fact that that which is the 
unconditioned element, which has as its own nature that which 
is the antithesis of all conditioned things, such as earth and so 
forth, is nibbana, for which same reason he (next) says "There, 
too, monks, 169 do not speak either of coming" (and so on). 
Herein: 

There (tatra): in that (tasmim). The word api (too) is (used) 
in a conjunctive (sense). Just as”, in the occurrence of 
formations, monks, I do not speak of anyone coming from 
anywhere, on account of (its being, in reality, a case of) the 
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arising therein of mere dhammas in accordance with 
conditions?!, so (there), in that (tasmim) base, too (api), in 
nibbàna, I do not speak either of coming (āgatim=āgamanam, 
alternative grammatical form) from anywhere, on account of 
the absence of any place that could be come to'2. Or going (na 
gatim): Ido not speak of going (gamanam, alternative grammatical 
form) anywhere, on account of the absence of any place that 
could be gone to. For therein, save for knowledge making 
(something) its object, there is not witnessed any coming or 
going on the part of beings?5; I do not speak, too (api), of 
remaining, falling, and arising. The (canonical) Pali also has 
tadapaham"4 (that too I). This is its meaning: that base, too, is 
no coming, on account of its not being something that could be 
come to, unlike some village from some other village?5, or a 
going, on account ofits not being something that could be gone 
to76, (unlike some village from some other village), or a 
jremaining, on account ofits not having, unlike the earth and a 
mountain and so on, any solid ground; or alternatively, (that 
base) is, on account of its being conditionless, one with an 
absence of arising, due to which, on account of its having the 
Deathless as its own nature, it is one with an absence of falling, 
its being both on account of the absence of arising and cessation 
and on account of the absence of remaining, that is bounded by 
both of these?’, that I do not speak of remaining, or falling, or 
arising. Moreover, this whole nibbàna, that is spoken of as a 
“base”, is without foundationsince it is not founded anywhere, on 
account of its immaterial nature and?8 on account of the fact 
that it is without conditions, without occurrence’9, on account of 
the absence of occurrence® therein and on account of its being 
the opposite of occurrence, whilst, despite its immaterial nature, 
it is, unlike sensation and so on (which are also immaterial but 
which take objects), quite without object (anārammaņam), on 
account of its not involving the objectification (anālambanato) 
of any object (ārammaņassa) whatsoever and on account of its 
(existing) irrespective of any propping up®!. And this word eva 
(quite) is also to be construed with this (same) pair of words, viz. 
quite without foundation, quite without occurrence. This alone 
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is the end of dukkha (es’ ev’ anto dukkhassa): this—that is to Say, 
nibbana with the aforementioned characteristics that was praised, 
extolled, with the phrases “Without foundation” and so on— 
alone is the end, the culmination, of the entire dukkha belonging 
to the cycle, on account of the absence of all dukkha when there 
be attainment thereof; he therefore indicates this same, viz. 
"Ihe end of dukkha", to be its own nature. 
The exposition of the first sutta is concluded. 


82. Nibbana (2) 
[393] In the second: this Udana (imam udānam): gave rise to this 
Udana elucidating the fact that nibbāna is hard to see on 
account of its being by nature profound. Herein: 

Hard to see (duddasam): hard to see in that it is not capable of 
being beheld by those by whom the ingredients of knowledge 
have not been heaped up, on account of the profundity of its 
own nature and on account of the fact that its own nature is one 
that is extremely abstruse and subtle. For this is said: *For you, 
Magandiya, do not have that ariyan eye (of insight] by means of 
which {ariyan eye} you might know health, {as well as} behold 
nibbàána8?" (M i 51085), in addition to which there is also said: 
“This, too, is a matter hard to see®4, that is to say, the calming of 
all formations" (M i 167) and so on. The uninclined (anatam): 
craving is spoken of as “the inclined" (nata), on account of its 
inclining (namanato) to objects such as visible forms and so on 
and to becomings such as those in (the sphere of) sense-desires 
andsoforth, and, since it occurs in a manner that slopes thereto 
(tanninna), on account of beings (themselves) inclining 
(namanato) thereto; since this “inclined” is not (na natà) here, 
itis "the uninclined" (anatam), meaning nibbana®5. They also 
read anantam (the endless), that lacking an end on account of 
its own nature being one of permanence, meaning that not 
liable to fall, the unceasingt6, the Deathless, though some say 
that the meaning of the word anantan?7 is “immeasurable”. 
And, in this connection, he indicates, by means of this *hard to 
see", the fact of nibbāna being something to be attained with 
difficulty, in that the cultivation of that which is conditionless is 
something not easy for beings to do, on account of their having 
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for a long time been engrossed88 with the defilements of lust 
and so on that bring about a weakening of insight. He also 
makes this same fact public by means of this "For that which is 
true is not easy tosee”. Herein: truth (saccam): nibbana. For this 
is "truth"89 (saccam) in the sense of its being unequivocal, on 
account of its being absolutely true (santattā) through the 
absence in any way whatsoever of that whose own nature is that 
of being untrue (asania). For this9? is not easy to see, is not to 
be beheld with ease, on account of its being capable of being 
completely attained only after (a good deal of) trouble, even by 
those mustering, even for a good long time, the ingredients of 
merit and knowledge. (Of this same) "Attained by me with 
difficulty"?! (D ii 36) was, for instance, said by the Lord. Pierced 
is craving for the one who knows; for the one who beholds there is no 
holding (patividdhā taņhā jānato passato n’ atthi kincanam): and if 
the?? truth of cessation is pierced95, by the one penetrating (that 
ruth) by way of penetration accompanied by realisation, as to 
objective field (visayato), as to function (kiccato) and as to object 
(arammanato)?^, by way of object-piercing (arammanapativedhena) 
and by way of non-confused-piercing (asammohapativedhena)95, 
(then) just as the truth of dukkha is pierced in a non-confused 
manner by way of penetration accompanied by full 
understanding, and the truth ofthe path [394] (similarly pierced) 
by way of penetration accompanied by cultivation, so is craving 
pierced by way of penetration accompanied by abandoning and 
in a non-confused manner. So did the Lord make manifest to 
those monks the majesty ofthe Deathless Great Nibbana (which 
majesty) constitutes the root-cause of the subsiding, without 
remainder, of that dukkha belonging to the cycle, in that for the 
one who thus knows, for the one who (thus) beholds, the four 
truths as they really are by means of insight associated with the 
ariyan paths, there is no craving constituting "the inclined" 
where becoming and so on are concerned, (and in that,) given 
the absence thereof, there is also an absence of the whole cycle 
of defilement, due solely to which there is simply no generation 
of the cycles of karma and ripening. The rest is of exactly the 
same manner as that already stated. 
The exposition of the second sutta is concluded. 
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83. Nibbana (3) 

In the third96: then the Lord, fathoming this matter (atha kho Bhagavà 
etam attham viditvā): it is said that when that Dhamma-teaching 
connected with nibbana had been performed by the Lord by 
way of indicating (that same nibbāna) and so on in countless 
ways, after he had (first) made manifest the peril associated with 
samsara9’, it occurred at that time to those monks that: “This 
samsara has been made manifest by the Lord together with its 
rootcause in terms of such causes as ignorance and so on, 
whereas no cause whatsoever for nibbàna, the pacification 
thereof, has been mentioned; this same must be without root- 
cause—how can it be discovered in the real sense, in the highest 
sense?8 ?”; (and thatitwas) then (that) the Lord, fathoming this 
matter reckoned as this aforementioned reflection on the part 
of those monks. This Udana (imam udānam): gave rise to this 
Udana elucidating the existence, in the highest sense, of the 
Deathless Great Nibbana, not only with the aim of scattering the 
scepticism of those monks, but also with the aim of rending 
asunder the false doctrine of those brahmin recluses within99 
with the erroneous practice of holding, as with those of the 
Lokayata (school) and so on, that “(This) ‘Nibbana, nibbāna' is 
mere talk10, for that which is termed nibbàna does not exist in 
the highest sense!?!, on account of its own nature failing to be 
discovered" and of those on the outside resorting to a 
multiplicity!92 of (wrong) views. Herein: 

That which is unborn, that which is unbecome, that which is 
uncreated, that which is unconditioned (ajatam abhütam akatam 
asankhatam): all these [395] terms are synonymous with one 
another. Or alternatively, it is “that which is unborn” ( ajatam) 
since, unlike sensations and so on, it has not been born (na 
jātam), has not come into being, by way of the harmony of causes 
reckoned as the conjunction of root-cause and condition, “that 
which is unbecome" (abhütam) since it has not become (na 
bhūtam), has not appeared, has not arisen, either in the absence 
of such a cause or else solely of its own accord, (whilst) on 
account of its being so unborn, on account of its being so 
unbecome, it is “that which is uncreated" (akatam) since it has 
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not been created (na katam) by way of any cause whatsoever, 
“that which is unconditioned” (asankhatam) being said with the 
aim of indicating that nibbana, whose own nature is that of 
being unconditioned, does not possess the own nature of being 
born, become and created possessed by states that are 
conditioned, such as name-and-form and so on. Or alternatively, 
(taking things) in reverse order, "that which is conditioned" 
(sankhatam) is such since it has been created (katam) by 
conditions that have come together (samecca), that have become 
co-existent (sambhüya)105, “that which is unconditioned” 
(asankhatam) being such since that itis not so conditioned, since 
it lacks the characteristics of that which is conditioned. “That 
which is uncreated” (akatam) is said with the aim of indicating 
that it has not been created by way of any (cause) whatsoever, 
lest the suspicion arise, when fact of its having been thus 
brought into being! by way of multiple causes is ruled out, that 
it might still have been created by way of one sole cause. “That 
which is unbecome" (abhütam) is said with the aim of steering 
(people) away from the suspicion that, although! thus existing 
independently of any condition (appaccayam), it might still have 
become, have appeared, solely of its own accord. “That which 
is unborn” (ajatam) is said to indicate “And it has this state of 
being unconditioned, uncreated, (and) unbecome on account 
ofits nature being that in which there isa total absence of birth”. 
It isto be understood that, upon thus fathoming the significance 
of these four terms, the existence, in the highest sense, of 
nibbāna is (itself) made known!6, in that (they imply) “There 
exists, monks, that same nibbana”!07, The reason for (the use) 
by the Lord of the address of "Monks" as he was giving rise!08 (to 
the Udàna) on this occasion! is to be understood in exactly the 
same manner as that already stated above!!9, Hence, the 
Teacher, having said "There exists, monks, that which is unborn, 
that which is unbecome, that which is uncreated, that which is 
unconditioned”, then says “For if there (were) not, monks” and 
so on indicating the root-cause with respect thereto. This is its 
meaning in brief: Monks, if there were not (na abhavissa=na siya, 
synonyms) that unconditioned element having as its own nature 


1020 The Udana Commentary 


that which is unborn and so on, there could not be made known, 
there could not be discovered, there could not be witnessed, 
here, in this worldl!l, the escape, allayment without remainder!!2, 
for that which is conditioned! reckoned as the khandha-pentad of 
form and so on that has as its own nature being born and so 
forth. For states associated with the ariyan path, such as right 
view and so on, as they proceed making nibbāna their object, 
extirpate the defilements without remainder. In this way, there 
is made known in this connection the non-occurrence of, the 
disappearance of, the escapefrom, the entire dukkha belonging 
to the cycle. Having thus indicated the existence of nibbāna by 
way of a negative proposition, he next says “Yet since" and so on 
to indicate this also by way of a positive proposition!!4. This has 
the same meaning as that already stated. [396] And!!5 since, in 
this connection, the existence in the highest sense of the 
nibbana-element has been taught by the Perfectly Self- 
Enlightened One, taking pity on the whole world, by way of 
j countless sutta-passages such as "States independent of 
conditions (appaccaya dhammā)” and "Unconditioned states 
(asankhata dhamma)" (Dhs 2); "There is, monks, that base 
wherein there is neither earth" (Ud 80); "This, too, is a matter 
hard to see, that is to say, the calming of all formations, the 
relinquishment of all substrates" (M i 167116); and “And the 
unconditioned (state)!17 will I teach you, monks, and the practice 
leading to the unconditioned” (S iv 359); and so on, and by way 
of this sutta too, viz. "There exists, monks, that which is unborn 
therefore, even if there be no doubt or scepticism whatsoever 
with respect thereto!!8 on the part of those who are intelligent, 
even though they may not be those who have set such at first 
hand, nonetheless!!5, for the sake of dispelling any scepticism 
on the part of those individuals whose understanding depends 
on another's guidance!2, there is, in this connection, this 
logical examination opening with the establishment of its 
implication!21—that just as!22, on account of the fact that it is 
capable of being fully understood, there is made known an 
escape from sense-desires and forms and so on!23 that have that 
which surpasses them!?4, (which escape) consists of that which 
is their opposite!25 (and) which has as its own nature that which 
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isthe antithesis of same, so doesthere have to be an escape from 
all conditioned states having that as their own nature!?6 (which 
escape) consists of that which is their opposite (and) has as its 
own nature that which is the antithesis of same; and it is the 
unconditioned element which (provides) this escape. Yet 
however good that knowledge associated with vipassana, which 
has conditioned dhammas as its object, may be, not even 
adaptation-knowledge!? is able to abandon the defilements by 
way of extirpation!?$, Similarly, that knowledge which, in the 
first jhàna and so on, has conventional truth as its object!29, 
abandons the defilements only by way of suppression, not by way 
of extirpation!9, Hence, given the inability!31, as regards 
abandoning the defilements by way of extirpation, on the part 
of either that knowledge having conditioned dhammas as its 
object or that having conventional truth as its object, there has 
to be an object, with an own nature the converse of both of these, 
id that knowledge associated with the ariyan paths that does 
effect the abandonment of these by way of extirpation—this 
being the unconditioned element. Similarly, this statement 
throwing light on the existence, in the highest sense, of the 
nibbāna-state!32, viz. “There exists, monks, that which is unborn, 
that which is unbecome, that which is uncreated, that which is 
unconditioned" is of unequivocal meaning, on account of its 
having been proclaimed!33 by the Lord. For whatever!54 is 
proclaimed by the Lord is of unequivocal meaning, (represents) 
the highest truth!55, as with "All formations are impermanent, 
all formations are dukkha, all [397] dhammas are not-self” (A i 
286). Similarly, the word “nibbana” in some places has, as its 
scope, that of things as they really are, (that of) the highest 
truth!6, on account of the possibility, as with the word "lion"137, 
of its use as a mere metaphor!*8. Or alternatively, the 
unconditioned element itself exists!*? in the highest sense, on 
account of its own nature being the converse of, and free of, the 
rest!40, such as (that of) the earth-element or!4! sensation. It is 
by way of methods such as these and so on that the existence, in 
the highest sense, of the unconditioned element is to be 
understood!4? also through logic. 
The exposition of the third sutta is concluded. 


lt 


1022 The Udāna Commentary 


§4. Nibbana (4) 

In the fourth: then the Lord, fathoming this matter (atha kho Bhagava 
etam attham viditvā): it is said that when that Dhamma-teaching 
connected with nibbana had been performed by the Lord by 
way of his indicating (that same nibbàna) and so on in countless 
ways, it occurred at that time to those monks that: “So far the 
majesty of the Deathless Great Nibbana element!43, not shared 
by anything else, has been made manifest by the Lord whilst 
indicating! its advantage in countless different modes, yet the 
means of its!4° attainment has not been proclaimed. In practising 
in what way is this to be attained by us ?” (and that it was) then 
(that) the Lord, fathoming in all its modes this matter reckoned 
as this aforementioned reflection on the part of those monks. 
This Udàna (imam udànamy): gave rise to this Udāna explaining 
the attainment of nibbāna by way of abandonment of craving 
without remainder by means of the ariyan path on the part of 
one without dependence anywhere by way of craving, of one 
with body and mind!4 serene (and) of one whose vipassana has 
embarked upon the route!47, Herein!48: 

Vibration for him with dependence (nissitassa calitam): vibration 
for him with dependence, by way of craving and (wrong) view 
and so on!49, where formations such as visual forms and so forth 
are concerned, fluctutation, by way of craving and (wrong) 
view!50, in the belief that “This is mine, this is for me the self”. 
For the meaning is that, for the individual in whom craving and 
(wrong) view have not been abandoned, there is, (for such 
time) as he is unable to remain overcoming happiness and so on 
once these have arisen, [398] a vibrating, a shaking, of his 
continuity of consciousness (away) from the occurrence of that 
which is skilled—or else a slip-up!5! (on the part of same)—by 
way of the grips of craving and (wrong) view in terms of “Mine 
is this sensation, it is who sense it" and so forth. No vibration for 
him who is unthout dependence (anissitassa calitam n' atthi): whereas 
for the one who is without dependence thereon who, as he 
practises the course of purifications!52, remains comprehending 
the formations by way of impermanence and so on after 
suppressing craving and (wrong) view by means of samatha and 
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vipassana!53, there is none of the aforementioned vibration, 
slip-up—or else fluctuation!54—on account of the cause (of 
same) having been fully suppressed. When there is no vibration 
(calite asati): when there is none of the aforementioned vibration, 
then, just as the grips of craving and (wrong) view do not occur, 
so for the one eagerly (practising) vipassana after this has 
embarked upon the route. Serenity (passaddhi): is there the 
twofold serenity as a result of the subsiding of the defilements 
causing irritation!55 to body and mind co-nascent with that 
vipassanā-consciousness. When there is serenity, there is no inclination 
(passaddhiyà sati nati na hoti): when there is serenity coupled with 
successive distinctions!56 then, once he has heightened his 
concentration that has as its foundation the bliss that is 
blameless!57 and then linked that (concentration), by effecting 
a conjunction thereof with insight, into the combined pair of 
samatha and vipassana!58, there is, on the part of the one 
bringing the defilements to destruction through one path after 

nother, at the moment of the arahant-path absolutely no 
craving that has acquired the name of “inclination” (nati) on 
account of its inclining (namanato) to sense-desire-becoming 
and so on!59, meaning (such craving) does not arise on account 
of its having been caused to enter upon a state of non-arising. 
When there is no inclination (natiyā asati): when there is no 
blocking by way of proclivity and longing with becoming and so 
forth as its aim, on account of craving having been fully 
abandoned by means of the arahant-path. There is no coming and 
going (agatigati na hoti): there is no, there occurs no, coming 
(agatt-àgamanam, synonyms) here by way of relinking (and) 
going (gati) by way of falling, going (gamanam) from here to the 
next world, state of passing on. When there is no coming and going 
(agatigatiyà asati): when there is no coming and going (āgatiyā ca 
gatiyà ca, resolution of compound) in the manner stated. There 
is no falling and arising (cutüpapato na hoti): there is no, there 
occurs no, successive falling (cavana, alternative grammatical 
form) and arising (upapajjanam, alternative grammatical form); 
for when there is no cycle of the defilements, the cycle of karma 
is fully severed; and when this is severed, whence the generation 
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of the cycle of ripening ? It was for this reason that he said 
“When there is no falling and arising, there is neither here nor 
there” andsoon. Whatever ought to be stated in this connection 
is the same as that already stated in detail above in connection 
with the Bahiyasuttal®; therefore!6! the meaning!® is to be 
understood in the same manner as stated therein!6?, [399] 
Hence, in this case too, did the Lord make manifest to those 
monks, by way of right practice!™, the majesty of the Deathless 
Great Nibbàna (which majesty) constitutes the root-cause of the 
subsiding, without remainder, of that dukkha belonging to the 


cycle. 
The exposition of the fourth sutta is concluded. 


85. Cunda 
In the fifth!65: amongst the Mallas (Mallesu): in the country so 
named. Bya great orderof monks (mahatà bhikkhusanghena): by one 
that was great166 by way of its greatness of good qualities and its 
j greatness of number. For that order of monks was not only great 
through its link with distinctive good qualities such as those of 
morality and so on, on account of the fact that the least of al]167 
therein was a sotapanna, but also great through its greatness of 
number, on account of its being of unlimited quantityl68. For 
such monks as came, from his spurning of his lifespan's 
formations! onwards, failed to depart. Of Cunda (Cundassa): 
of the one so named. The smith’s son (kammaraputtassa): the 
goldsmith’s son. It is said that he, an opulent man of great 
property, having become a sotapanna with his very first sight of 
the Lord, in his own mango grove built a vihāra, bounded by a 
wall, (and) furnished with porticoes, after having first brought 
to a successful conclusion a fragrant hut that was an appropriate 
dwelling for the Lord, and night-time places and daytime 
places, an attendance hall, huts, pavilions, and walkways and so 
on!70 for the order of monks, which he then presented to the 
Sangha with the Buddha at its head, with reference to which 
“And there, at Pava!7!, the Lord stayed, in the Mango Grove of 
Cunda, the smith's son” was said. Had prepared (patiyadapetva): 
had brought to asuccessful conclusion, meaning had cooked!72, 
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It is said in the Great Commentary that sūkaramaddava is the 
already available meat!73 of the pig that is tender and succulent!74, 
Some, however, say that sūkaramaddava is not pig's meat (but 
rather) bamboo shoots that pigs (sūkareht) have trampled upon 
(maddita), others that itis a mushroom that has come into being 
at a spot that pigs (sūkarehi) have trampled upon (maddita), 
whilst still others proclaim!75 that sūkaramaddavais the name for 
a certain elixir!?6, [400] For it was this, they say, that Cunda, the 
smith's son, gave out of a desire to have the Teacher live for a 
long time, hoping "Surely he will remain a while longer once he 
has consumed this!77” after coming to hear that the Lord was to 
attain parinibbàna that same day. J am to be served with that (tena 
mam parivisa): I am to be fed with that. Why did the Lord speak 
thus ? Out of consideration for others. And this reason is the 
only one given in the (canonical) Pali, its being indicated 
thereby that it is permissible to speak similarly of the almsfood 

resented and of its not being fit to be consumed by others!78, 

t is said that into that sükaramaddava the devatās in the four 
great continents, surrounded by their two thousand islands!79, 
had infused nutritive essence!®, Therefore,itwas not able to be 
digested properly by any one else, in making which point 
manifest the Teacher roared his lion’s roar with “I do not 
behold him, Cunda” and so on with the aim of releasing him 
from the blame of others; for he roared his lion's roar with the 
aim ofreleasing (him) from the blame ofothersin the hope that 
there would be no opportunity for any statement on the part of 
those others who might (otherwise) blame (him), saying that he 
had not given such as remained of that consumed by himself 
either to the monks or to other people, (but rather) ruined it by 
having it buried in a cavity". Herein: 

As regards "With its devas” and so on!81, it is “with its devas” 
(sadevako) in that it is together with its devas (saha devehi), “with 
its Mara” (samārako) in that it is together with its Mara (saha 
Mārena), “with its Brahma” (sabrahmako) in that it is together 
with its Brahma (saha Brahmunā), “with its (generation of) 
recluses and brahmins" (sassamanabrahmani) in thatitis together 
with its recluses and brahmins (saha samanabrahmanehi) —that 
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which is a “generation” (paja) being such on account of its 
having been generated!82— "with its (generation of) devas and 
men" (sadevamanussāl83) in that it is together with its devas and 
men (saha devamanussehi); in that world with its devas...with its 
(generation of) devas and men. Herein, there is, by means of 
the expression "with its devas", inclusion ofthe devas belonging 
to the (first) five (worlds) of the sphere of sense-desires, by 
means of the expression “with its Mara”, inclusion of the devas 
belonging to the sixth (world) of the sphere of sense-desires, by 
means of the expression “with its Brahma”, inclusion of the 
Brahmas belonging to the Brahmakayika!84 (worlds) and so on, 
by means of the expression "with its (generation of) recluses 
and brahmins", inclusion of those recluses and brahmins who 
are adversaries and enemies of the Teaching as well as inclusion 
of those recluses by whom evil has been stilled and those 
brahmins by whom evil has been ousted!55, by means of the 
expression "with its generation" inclusion of the world of 
beings, by means of the expression "with its devas and men" 
inclusion of devas-by-convention186 and the remainder of men. 
Thus the world of beings is, in this connection, to be understood 
as included by means of the (first) three phrases by way of the 
visible world!87, by means of (the latter) two (phrases) by way of 
its generations. [401] A further method: it is the {deva}lokas!88 
belonging to the formless sphere that are to be understood as 
included!8 by the expression! “with its devas”, the six devalokas 
of the sphere of sense-desires by the expression “with its Mara”, 
(that part of) the Brahmaloka that possesses form by the 
expression "with its Brahma”, whilst itis either, by way of the four 
assemblies!91, the world of men together with those who are 
devas-by-convention, or else the remainder of the world of 
beings!??, (that are to be understood) as included by the 
expression(s) “with its (generation of) recluses and brahmins” 
and so on195, As one who had partaken of: bhuttavissa!94= bhuttavato 
(alternative grammatical form). Grating! (kharo): harsh. 
Affliction (ābādho): ill health in the form of an imbalance (in the 
bodily elements)196. Severe (bāļhā197): strong. That were to prove 
fatal: maranantika- màranantal98 (alternative grammatical form), 
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with the capacity to bring him to death's door!99. Mindful, 
attentive, put up with it (sato sampajano adhivasesi): having 
determined?00 same with his knowledge after causing 
mindfulness to be fully present, put up with it. Without coming to 
grief (avihaūnamāno): without successively wallowing in it20! by 
way of pursuing the pain, as might one by whom the phenomenon 
had not been noted?9?, put up with it, as if not being oppressed, 
not being distressed?03, (thereby). For those pains had arisen 
for the Lord whilststill in the hamlet of Beluva4; but, suppressed 
through the power of attainment, they did not arise (again) 
until the day of his Parinibbàna, on account of their recoiling 
daily as a result of those attainments. But on that day, (the 
Lord), being desirous of attaining parinibbàna, failed to attain 
that attainment so as to generate (a state of) shock in beings to 
the effect that: “Pains of such a form (can) ensue2% even when 
the becoming in question be that of those who have heaped up 
the ingredients of merit over time without limit (and) whose 
d odies, that resemble a diamond cluster2%, (are capable of) 
holding at bay the power of a thousand kotis of elephants—so 
how much more so that of others ?", as a result of which the 
grating pains (once more) ensued. Come on (àyàma): come on, 
let's go. The verse commencing “Having partaken of the meal 
of Cunda” was inserted ata later stage by Dhamma-recensionists. 
Herein: 

And along unth the sūkaramaddava, to the one who had partaken 
thereof (bhuttassa ca sūkaramaddavena): there arose to the one 
who had partaken thereof, though not with his having partaken 
thereof as its condition??, For if (that disease) had arisen to 
him without his having partaken thereof, it would have been far 
too grating; whereas, on account of his having partaken of that 
succulent food, the pain became diminished, as a result of 
which same he was able to continue on foot. In this wav there 
is indicated the significance2°8 of that same lion-roar that was 
roared, viz. "For whom that consumed could become properly 
digested, except for a Tathagata20”, for there is no trumpeting 
on the part of Buddhas concerning that which cannot take 
place?l0. Since that consumed did not give rise to any 
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deterioration in the Lord, but gave rise rather, in mitigating, as 
a result of his diligence, such deterioration as was being given 
rise to by some (other) deed that had gained its opportunity, 
[402] to the strength in body by means of which he was to 
accomplish the threefold business on the point of being spoken 
of, it therefore became properly digested, but this was not 
discerned?!!, did not become public knowledge, on account of 
the fact that those pains were such as would prove fatal. Upon 
being purged (viriccamāno): upon being one whose continuous 
bleeding had already?!? been purged. Said (avoca): spoke as 
follows with the aim of attaining parinibbàna at the place he 
wanted to?13, But why, when such ill health had arisen, did the 
Lord go on to Kusinārā ? Is?14 it that it is not possible to attain 
parinibbàna elsewhere ? It is, indeed, not possible to attain 
parinibbàna when one is nowhere (in particular)?15; moreover, 
he thought as follows—“When I have gone to Kusinārā, the 
need will arise?!6 for teaching the Mahāsudassanasutta (D ii 
169ff), whereby, adorning same with two recitation sections, I 
shall be able to teach of the attainment experienced by mein the 
world of men that was similar to that which is to be experienced 
in the devaloka, upon hearing which abundant folk2!7 will deem 
that which is skilled something that ought to be done. 
Subhadda?!$, too, will there approach me, ask me a question, 
become established in the refuges at the culmination of my 
reply, go forth and then, as one who has received the higher 
ordination, will cultivate his meditation subject, reach 
arahantship whilst I still continue to live, and come to be known 
as my last sávaka. If] attain parinibbàna elsewhere, there will be 
a great dispute over my relics, and blood will flow219 like a river. 
If, on the other hand, I attain parinibbāna at Kusinārā, the 
brahmin Dona will quell that220 contention and then divide up 
the relics and distribute them22!”, It was in beholding these 
three reasons, that the Lord, with great effort, went on to 
Kusinārā. 

Come now (ingha) is a particle in the sense of urging. Iam tired 
(ktlanto 'smi): I am fatigued; in this way he indicates the fact that 
the aforementioned pains were still strong. For it was through 
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his own majesty that the Lord went on, at that time, on foot; 
whilst the pains that ensued were so acute, grating, stabbing, 
that it would not have been possible for others even to raise their 
feet. It was for this same reason that he said: “Need to be seated”. 
Just now (idani): recently. Stirred up (lulitam): confused—as 
though it had been trampled. Disturbed (āvilam): eddied?22. Has 
clear water (acchodakā): has water (salila) that is thin and limpid?223, 
Agreeable water (satodaka??*); sweet water (toya)??5. Cool water 
(sītodakā): cool (sītala, alternative grammatical form) water 
(jala). White water (setodaka?26): non-clouded??7; [403] for water 
(udakam), which, in its own nature, is of a white colour, appears 
otherwise by way of its bed and on account of its being clouded 
and disturbed—although the river Kakudhā?28, which was strewn 
with stainless sand, flowed white in colour, for which reason 
"White water" was said. Nice banks (supatittha??9): beautiful 
crossing-points?90, [s delightful (ramaņīyā): is (something) to take 
delightin onaccount of the captivating nature of that part of the 
Āvorld2s! and pleasing to the mind on account of the 
aforementioned excellence of its water. I am tired, Cundaka?32, 
and need to lie down (kilanto ’smi Cundaka nipajjissāmi): for the 
Tathàgata's bodily strength, which measured the (combined) 
strength ofa thousand kotis of ordinary elephants?33 by counting 
as follows in multiples of ten254, viz. that the strength of one 
Gangeyya (elephant) is that of ten ordinary elephants, (the 
latter being) ranked with the Kāļāvaka (elephants) amongst the 
ten elephant clans spoken of as follows235: 


“Kalavaka, Gangeyya, Pandara, Tamba and Pingala, Gandha, 
Mangala, Hema, Uposatha and Chaddanta, these being the 
ten236” 


yet all of that (strength) had, on that day, from the midday meal 
onwards, reached complete exhaustion, like water cast into a 
sieve?37, Kusinārā was (a mere) three gāvutas238 from Pava— 
and it was in indicating the fact that that which goes by the name 
of ill health arrives squashing all good health, in that, in 
continuing on his way, putting forth great effort after (each of 
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the times) he had had to seat himself at the twenty-five places in 
between, he had reached Kusinārā (only) at the time that the 
sun was setting, that the Lord said “I am tired, Cundaka, and 
need to lie down”, proclaiming (thereby) a speech bringing a 
shock to the world with its devas. 

The repose of the lion (sthaseyyam): in this connection the four 
reposes are the repose of the one indulging in sense-desires, the 
repose of the peta?99, the repose ofa Tathagata (and) the repose 
of the lion. Herein: “For the most part, monks, the one 
indulging in sense-desires?9 adopts?4! a repose on his left side” 
(cp A ii 244f?42) —this is the repose of the one indulging in 
sense-desires. [404] “For the most part, monks, petas repose on 
their backs"—this is the repose of the peta?43. "The fourth 

jhana”—this is the repose of a Tathagata. “The lion, monks, the 

king of beasts, adopts a repose on its right side"—this is the 
repose of the lion?44, For this is known as the utmost repose, on 
account of its being the posture associated with a preponderance 
of effulgence?45, for which reason there was said: “Adopted the 
repose of the lion, (lying down) on his right side". One foot upon 
the other (pàde padam): the left foot?*6 upon the right foot. Slightly 
overlapping it: acchādhāya=ati adhaya (resolution of compound), 
placing (one foot upon the other) slightly beyond the ankle; for 
when one ankle presses against the other, one knee against the 
other, pains constantly arise, repose not being comfortable. But 
when it is placed slightly beyond it, such that it does not press 
againstit, pains do notarise, repose being comfortable. In such 
a manner, therefore, did he lie down. “Upon going (to the river 
Kakudha, with its clear water, with its agreeable water, ultra- 
serene,) the Buddha”—this verse?4? was inserted at a later stage 
by the Dhamma-recensionists. Herein: 

To the river : nadikam?8=nadim (alternative grammatical 
form). Matchless here in this world (appatimo ‘dha lok249): without 
counterpart?9? here in this world with its devas. Having bathed 
and having drunk, rose out (nahātvā ca pivitvā c' udatàri). having 
bathed by way of cooling his limbs and having drunk the water, 
rose out (uttari, alternative grammatical form) of the river. It is 
said that at that time, whilst the Lord was bathing, everything 
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took on a golden colour?5!, viz. the fish and turtles within the 
river, the water, the jungle-thicket on both its banks, as well as 
the whole of that part of the world. Set to the fore (purakkhato): set 
to the fore by way of worship and honour by the world with its 
devas on account his being the utmost of gurus for beings 
through being distinguished by his special qualities?52. Midst 
that group of monks (bhikkhuganassa majjhe): midst that order of 
monks; at that time the monks, having realised the enormity of 
the Lord's pains, went closely surrounding him on allsides. The 
Teacher (Satthà): he is the Teacher?53 (Sattha) on account of his 
instructing beings (sattanam anusāsanato) by way of that which 
pertains to these seen conditions or by way of that which 
pertains to the next world or by way of that which pertains to the 
ultimate goal?54. The Lord, the one setting in motion dhammas here 
(pavatta?55 Bhagavā idha dhamme): he is the "Lord "256 (Bhagavā) 
on account of his possession of that which is fortunate and so on 
bhagyavantatadihi) , the one setting in motion here dhammasin 
e form of the Teaching with (its divisions of) morality and so 
on, or alternatively the one setting in motion257, the one causing 
there to be setin motion, (here) the eighty-four thousand units 
of the Dhamma?58, The mango grove (ambavanam): the mango 
grove on the bank of that same river. Addressed Cundaka 
(Amantayi Cundakam): it is said that at that momentthe venerable 
Ananda had stayed behind wringing out his bathing cloth; 
(since) the elder Cundaka was in the vicinity, [405] the Lord 
therefore addressed him. Seated himself facing him (pamukhe 
nisidi) seated himself before the Teacher with his head turned 
(towards him)259 wondering what (else) the Teacher was about 
to order him to do, at which point the Treasurer of the Dhamma 
caught up with them. And when he had so caught up with them, 
“The Lord then addressed the venerable Ananda”. 

Who might arouse (upadaheyya?9): who might give rise to; 
there could be, there might well be, some?6! person giving rise 
to an uneasy conscience. Non-gains (alābhā): whatever the gains, 
reckoned as the advantages stemming from almsgiving for 
others when they are giving alms, are for you262 non-gains. A 
thing ill-gained (dulladdham) this human state, even though 
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gained through distinction in merit, is a thing ill-gained. You 
whose: yassa te=yassa tava (alternative grammatical form). Who 
knows whether it was too stodgy, or too runny, or of what sort, 
even, the final almsfood was that the Tathagata, after consuming 
same, attained parinibbàna; surely things will be so whatever was 
given by him. Gazns (lābhā): gains reckoned as the advantages 
stemming from almsgiving belonging to these seen conditions 
and to the next world. A thing well-gained (suladdham): this 
human state of yours is a thing well-gained. It was face to face: 
sammukha- sammukhato (alternative grammatical form) , meaning 
it was not through hearsay, it was not through tradition (etc.263), 
This (was heard) be me: metam?95— me etam-mayà etam (resolutions 
of compound in alternative grammatical forms). These two : 
dveme=dve ime (resolution of compound). Of exactly the same 
fruition (samasamaphalā?65): of equal fruition in all their modes. 
Yet surely the almsfood, given by Sujata, after partaking of which 
the Tathagata became enlightened, consisted of an almsgiving 
at a time when the defilements had yet to be abandoned?66, 
whereas this almsgiving on the part of Cunda was at a time when 
the asavas had been destroyed?97, So how come?8 these are of 
the same fruition? Through their sameness as regards 
parinibbana, through their sameness as regards attainment, 
and through their sameness as regards recollection. For269 
these two almsgivings involving almsfood were of the same 
fruition??? through their sameness as regards parinibbàna, in 
that the Lord attained parinibbàna by way of that nibbāna- 
element that is with remnant of substrate after partaking??! of 
the almsfood given by Sujata, (just as) he attained parinibbana 
by way of that nibbana-element that is without remnant of 
substrate after partaking??? of that given by Cunda. They were 
of the same fruition??? through their sameness as regards 
attainment, in that on the day upon which he became 
enlightened, he attained the attainments numbering twenty- 
four hundred thousand kotis?74 that form the root-cause of the 
topmost path?75, (just as) on the day on which he attained 
parinibbàna, he attained all these?76 too. For this, and so forth, 
was said by the Lord: [406] *"Immeasurable?7 is the yield of 
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merit, the yield of that which is skilled, for the one whose 
almsfood (a monk?’8), after consuming same, enters upon and 
abides in that concentration of heart that is immeasurable?79" 
(#A ii 54, iii 51). And2% they were of the same fruition through 
their sameness as regards recollection, in that Sujata came, at a 
later stage, to hear that: “It is said that this was no tree-devata; it 
is said that this was the Bodhisatta; it is said that it was after he 
had consumed this?! almsfood that he attained the unsurpassed, 
perfectselfenlightenment; it is said that he acquired sustenance 
from this for seven times seven days”, upon hearing which 
powerful joy and euphoria arose for her as she recollected: 
“These are truly gains for me”; (just as) for Cunda, too, upon 
hearing at a later stage that “It is said that the final almsfood was 
that given by me; it is said that the Dhamma’s head has been 
secured through me?®2; it is said that it was after consuming my 
almsfood that the Teacher attained parinibbàna, for a long time 
ought?85 by him, by way of that nibbana-element that is without 
ae of substrate" there arose powerful joy and euphoria as 
he recollected: “These are truly gains for me”. Conducive to life- 
span (ayusamvattanikam): conducive to long life-span. Has been 
heaped up (upacitam): has been pursued, has been given rise to. 
Conducive to fame (yasasamvattanikam): conducive to aretinue?84, 
Conducive to sovereignty (adhipateyyasamvattanikam?85): conducive 
to superiority?86, 

Fathoming this matter (etam attham viditvā): fathoming in all its 
modes this matter that is threefold, viz. the great fruitfulness of 
that almsgiving, his own unsurpassed state of being worthy of 
merit-offerings on account of his good qualities of morality and 
so on, and his parinibbana through not clinging?87, gave rise to 
this Udàna elucidating that matter. Herein: 

Ment increases for the one who gives (dadato purinam pavaddhati): 
merit consisting of almsgiving is heaped up for the one giving 
alms through the successful attainment of a heart (of devotion)?88 
and through the successful attainment of those worthy of merit- 
offerings, meaning it is of even greater fruit and of even greater 
advantage. Or alternatively the meaningis, in this connection?89, 
to be understood as follows: since the one sacrificing? a merit- 
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offering in the belief that “Merit increases for the one who gives” 
is, in due course, as an infrequent offender29! under all 
circumstances through the frequent repetition of thatintention 
to sacrifice, able, by guarding a perfectly purified morality92, to 
develop samathaand vipassana, that merit of his, thatis threefold 
by way of almsgiving and so on, ever increases. [407] For the one 
practising control (samyamato): for the one practising control 
(samyamantassa23, alternative grammatical form) through the 
control that is morality, meaning for the one stood firm in 
restraint?94, Enmity is not amassed (veram na cīyati): the fivefold 
enmity?95 does not increase2%; or alternatively, on account of 
the pre-eminence given to non-hatred in the higher morality, in 
practising controlin body, speech and mind, the one of perfectly 
purified morality, due to his abundance of forbearance, does 
not practise enmity with anyone, so whence its heaping up for 
him???? Therefore, for the one practising control 
(samyamato-samyamantassa?98, alternative grammatical form), 
or alternatively as a result of that control 
(samyamato- samyamahetu?99), enmity is not amassed. Whilst the 
skilled one forsakes that which is evil (kusalo ca800 jahati papakam): the 
skilled ong, moreover, being one possessed of knowledge, 
being one established in a morality that has been perfectly 
purified, whilst perfecting jhana with its divisions of access- and 
absorption-(concentration) after selecting, from the thirty-eight 
objects302, a meditation subject suitable to him, forsakes, gives 
up, by way of its suppression, that which is evil, that which is 
despicable, that which is unskilled, such as yearning for sense- 
pleasures and so on. Then, upon eagerly practising vipassana, 
as he performs the work associated with vipassana903 after 
establishing destruction and fall$94 with respect to formations 
once he has made that same jhàna its basis, he by means of the 
ariyan path forsakes*05 withoutremainder, by way of extirpation, 
that which is evil, that which is despicable, that which is unskilled. 
He is, through the destruction of lust, hatred and delusion, one who has 
attained nibbāna ( rāgadosamohakkhayā sa nibbuto): he, havi ng thus 
abandoned that which is evil, through the destruction of lust 
and so on becomes one who has attained nibbàna by way of 
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defilement-nibbana (in which the defilements cease) without 

remainder, and thereafter by way of khandha-nibbana. Thus it 

was that the Lord gave rise to this Udana, sent forth996 through 

the thrill of joy based upon the excellence of Cunda's donation 

and upon his own excellence as one worthy of merit-offerings. 
The exposition of the fifth sutta is concluded. 


S6. Patali Villagers 
In the sixth307: amongst the Magadhans (Magadhesu): in the 
kingdom of Magadha. By a great (mahatā): in this case, too308, by 
an order of monks that was great not only by way of its greatness 
of good qualities but also by way of its greatness in quantity on 
account of the fact that it was of an unlimited number. The 
village of Pātali (Pátaligamo): a village so named in the kingdom 
of Magadha. It is said that, [408] on the day upon which that 
village was planned, two or three Patali3 shoots emerged, 
jpringing up from the earth at the place to be occupied by that 
village310, as a result of which they came to refer to it simply as 
“the village of Pātali”. Arrived thereat (tad avasari): arrived atž!1, 
reached, that village of Patali. But when did the Lord reach the 
village of Pātali > Having had, in the manner stated above3!2, a 
cetiya be built in Savatthi for the Captain of the Dhamma, 
having emerged from there and having had, whilst residing in 
Ràjagaha, a cetiya be built there for Mahàmoggallàna, he 
emerged from there, resided at Ambalatthika, and then, whilst 
helping the world by residing here and there with a residence 
ofa single night?! as he wandered on his travels, by way of travel 
conducted at a leisurely pace3!4, amidst the countries about, he 
in due course reached the village of Patali. The villagers of Pàtali 
(Pataligamiyà): the residents of Patali who were layfollowers. It 
is said that, with their very first sight of the Lord, some of these 
became established in the refuges, some in the precepts, some 
in the refuges and precepts, for which reason "layfollowers" was 
said. Approached the Lord (yena Bhagava ten’ upasankamimsu): it is 
said that Ajatasattu’s men, and those of the Licchavi kings, 
would go?!5 (there) from time to time, drive out from the home 
the owners of the home, and then reside in the village of Pātali 
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for a month or a fortnight, as a result of which the men who were 
residents of the village of Pātali, being permanently troubled, 
set about constructing a large hall in the centre of the city316 
sufficient for all to reside in without their getting in each other’s 
way—such that?!? there would be on one side a place for storing 
the aristocrats' goods, on one side a place of residence, on one 
side (a place for) visiting travelling people, on one side (a place 
for) poor people suffering great hardship, on one side a place 
of residence for the sick—in the hope that this would in future 
become the place of residence for those same; its name was the 
"rest-house". And on that day?!8 it had reached completion. 
They3!9 went there where, starting with its portico, they surveyed 
it, completely finished, nicely fitted out by way of wood-work, 
plaster-work and paintings and so on3%, being similar to a deva’s 
vimana, and then wondered: “This rest-house is extremely 
pleasing to the mind, lustrous; now by whom should it first be 
made use ofsoas to be to our well-being and happiness for a long 
j time ?”—and at that same moment they came to hear that the 
Lord had reached that village, as a result of which, with joy and 
euphoria arisen, they [409] made the resolve: "Perhaps we 
should go and fetch the Lord; if, however??!, he reaches our 
place of residence of his own accord, we must today have the 
Lord reside here and then bring it about that he is the first to 
make use of it, likewise the order of monks. When the order of 
monks has come, the Word of the Buddha of the Three Pitakas 
will be fully handed down; we will have the Teacher speak that 
which is auspicious, have him talk Dhamma. Hence, once it has 
been made use of by the Three Jewels, we and others will 
afterwards be able to make use of it—in this way it will be to our 
well-being and happinessfor a long time" and then approached 
the Lord with that same purpose. Therefore they spoke as 
follows: "May the Lord consent, Lord, to this rest-house of 
ours?2". And then approached therest-house (yena āvasthāgāram ten’ 
upasankamimsu): although it was, on account of its having been 
finished thatvery same day, nicely fitted out, nicely decorated323, 
just like a deva's vimàna, it had, nonetheless, not been prepared 
(with a view to) making it worthy of a Buddha324; and it was in 
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thinking “Now82 Buddhas are, indeed, forest-bent, have the 
forest as their resort, whether or not they reside326 within a 
village; therefore we must prepare it (properly) as soon as we 
have come to know what is to the Lord's liking" that they 
approached the Lord; and now that they had come to know what 
was to the Lord's liking, they then approached the rest-house, 
desiring to prepare it accordingly. They spread that rest-house in 
such a way that everywhere had a spreading (sabbasantharim 
āvasathāgāram santharitvā): they spread it?7 in such a way that 
everything whatsoever was spread—having first of all coated the 
floor, although this had already been dressed with cement, with 
fresh cow-dung, in the belief that “Cow-dung is called for on all 
auspicious (occasions) ", they then smeared it, when they knew 
it to be fully dry328, with that perfume having the four 
ingredients??? in such a way that a foot(-print) could not be 
detected at the place trodden on, spread mats of divers colours 
on top, and then, starting with thick-backed rugs?9? and so on, 
had every place suited to being spread on top of these (mats) 
spread with blankets of divers colours, such as elephant-blankets 
and so forth33!, for which reason, "They spread that rest-house 
in such a way that everywhere had a spreading" was said. For 
after first preparing a Buddha-seat of great worth against the 
auspicious pillar at a place central to the (other) seats>*2, they 
then draped thereon whatever drapes555 were soft and pleasing 
to the mind, placed33* a cushion red on both sides*555 and 
pleasing to look at, [410] tied a canopy above (the seat) that was 
vividly decorated with gold and silver stars, decorated it with 
scented chains and floral chains and so forth336, had a network 
of flowers created all about it to a radius of twelve hatthas337, had 
it encircled at a radius of thirty hatthas with a canvas screen338, 
prepared divans such as couches, bolsters and benches and so 
on339 against the western wall for the order of monks, had these 
be draped34 on top with white drapes, and then converted341 
the eastern side? of the hall into something suitable for 
themselves to sit on on, with reference to (all of) which “Prepared 
seats” was said. A water-pot (udakamanikam): a great pot-bellied 
water-jar; they set up (water-pots) at this place and that, filling 


1038 The Udāna Commentary 


them with crystal-clear water, placing (therein) both divers 
flowers and water-perfuming powder in order to perfume it, 
and then covered them with banana leaves, thinking “In this way 
the Lord and the order of monks can wash their hands and feet 
and rinse their mouths343 at will”, for which reason “Set up a 
water-pot” was said. Hung up an oil-lamp (telappadipam āropetvā): 
kindled oil-lamps3% in torches (whose stems were} made of silver 
and gold and so on {and}54 in dishes made of gold and silver and 
so forth set in the hand of inlaid figurines exhibiting the form 
of a warrior346. Approached the Lord (yena Bhagavā ten’ 
upasankamimsu): in this connection, moreover, the villagers of 
Patali who were layfollowers made ready??? not only that rest- 
house itself, but also the streets in that entire village, erected 
flags, had filled pitchers and plantain trees be placed at the 
doors of the houses348, making that entire village like a star 
strewn with lamps and garlands, and then, having had there be 
proclaimed by beat of drum: "Have suckling children drink 
their milk, swiftly feed and put to bed young boys349, and then 
make no loud sound, for today the Teacher will reside within 
our village for one night, and Buddhas, indeed, are those 
desiring little sound", [411] approached the Lord, each taking 
with them their own torch. 

Then the Lord dressed and, taking bowl and robe, approached that 
rest-house accompanied by the order of monks (atha kho Bhagava50 
nivāsetvā pattactvaram ādāya saddhim bhikkhusanghena yena 
avasathagaram ten’upasankami): it is said that when they had thus 
informed him that it was time, saying “May the Lord do, Lord, 
that for which he deems it now to be the time”, the Lord35!, in 
concealing the three circles352, dressed (as to lower garment) by 
arranging ared double-fold (robe) having the colour of the red 
kovilara flower353 smeared with the essence of lac as though he 
were Causing ared lotus to be entwined about the tip of an arrow- 
shaft354, tied a waistband lustrous as a flash of lightning as 
though he were encircling a bunch of red lotuses with a golden 
chain555, covered himself (as to outer garment) with his.most 
excellent, bright red356 dust-heap (rag-robe) having a colour 
equivalent to that taken on by the banyan-sprout as though he 
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were enveloping an elephant’s frontal globes with red woollen 
cloth, or as though he were casting a net of coral35? over a golden 
festooned column one hundred ratanas*58 in height, or as 
though he were encasing a great golden cetiya with a mantle559 
of red woollen cloth, or as though he were concealing the full 
moon asit travelled along with a red thundercloud, or as though 
he were sprinkling brilliantly glowing essence of lac3® over the 
summit of Mount Shining Gold?6!, or as though he were 
encircling the summit of Mount Citta Peak56? with a network of 
lightning-flashes, or as though he were causing the entire 
cakkavala, Sineru, the Yugandharas and the great earth to 
vibrate, and then spontaneously36 emerged from the delightful 
pavilion in which he had been seated, as though he were a 
maned lion emerging from a jungle-thicket, or as though he 
were the full moon rising up from an adjacent mountain 
peak5, or as though he were the newly arisen sun, whereupon 
the rays emerging from his body, as though they were a dance 
of lightning from the mouth of a storm-cloud, rendered the 
trees on all sides as though they had leaves, flowers, fruits, 
branches and tree-forks that were of a reddish-yellow (colour) 
following a sprinkling with showers of gold-essence?65, 
Immediately that great order of monks surrounded the Lord, 
each with his own bowl and robe. And566 the monks that stood 
surrounding him were of such a form?67, viz. they were those 
wanting little, content, secluded, without associations, with 
energy initiated; they were speakers, those patiently attending 
to the speech (of others), reprovers, those reproachful of that 
which is evil, possessed of morality, possessed of concentration, 
possessed of insight, possessed of liberation?88, possessed of 
knowledge and vision of liberation. Surrounded by these, the 
Lord, as though he were a golden mass encircled byred woollen 
cloth, or as though he were the full moon surrounded by the 
constellations®®, [412] or as though he were a golden boat gone 
into the midst of a dense jungle of red lotuses, or as though he 
were a golden palace encircled by a coral railing3”, was brilliant. 

The great elders with Mahākassapa at their head371, on the 
other hand, covered themselves (as to outer garment) with a 
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dustheap (rag-)robe the colour of a storm-cloud and then 
surrounded (the Lord) as though they were great elephants 
armoured with the Manivamma?7?, being lust-vomited, those in 
whom the defilements had been broken up, thosefor whom the 
tangle had become disentangled?”3, those for whom the bonds 
had become severed, those stuck neither to clan nor group. 
Hence the Lord, himself free of lust, and surrounded by those 
free of lust, (himself) free of hatred (and surrounded) by those 
free of hatred, (himself) free of delusion (and surrounded) by 
those free of delusion, (himself) free of craving (and surrounded) 
by those free of craving, (himself) free of defilement (and 
surrounded) by those free of defilement, himself awoken (and 
surrounded) by those he had awoken?74, entered upon the path 
to the village of Patali with the guise of a Buddha that is beyond 
compare, with the charm of a Buddha that is without measure, 
as though he were the hairy filament (ofa lotus) surrounded by 
its petals, or as though he were a pericarp surrounded by its 
hairy filament, or as though he were the (elephant-)nāga-king 
Chaddanta surrounded by his eight thousand ( elephant-) nagas, 
or as though he were the king of swans Dhatarattha375 surrounded 
by ninety thousand swans, or as though he were a cakkavatti 
surrounded by his army with its (four) divisions?76, or as though 
he were Sakka, King of Devas, surrounded by his troops, the 
Maruts377, or as though he were the Great Brahma Hārita?, 
surrounded by the host of Brahms, or as though he were the 
full moon surrounded by the host of stars379, whereupon the 
golden-coloured solid Buddha-rays3® rose from the front of his 
body and occupied an area of eighty hatthas, (just as) the 
golden-coloured solid Buddha-rays likewise rose from the rear 
of his body, from his right side, and from his left side, and 
occupied an area of eighty hatthas. The charcoal solid Buddha- 
rays, having the regal colour of the peacock's neck381, rose 
above all the curls of his hair382, commencing with the tips of 
those hairs, and occupied an area on the surface of the heavens 
of eighty hatthas; the coral-coloured rays rose from beneath the 
soles of his feet and occupied an area on the solid ground of 
eighty hatthas; the white solid Buddha-rays383 rose from his 
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teeth, from the white-part of his eyes*$4, and from that part of 
the nails that is freed from hide and flesh, and occupied an area 
of eighty hatthas; the crimson-coloured rays rose from the place 
where the red and yellow colours merged, and occupied an area 
of eighty hatthas$85; whilst the shining bright rays rose simply 
everywhere386, Thus the six-coloured38? Buddha-rays, flashing 
forth, shimmering, darting out, over an area on all sides eighty 
hatthas, [413] leapt in all directions as though they were the 
flames of a great lamp leaping3®8 into the air after issuing from 
torches of shining gold and so on, or as though they were 
lightning emerging from a great storm-cloud covering the four 
continents, by which means*8 all directions became brilliant, as 
though they were being scattered with golden campaka3% 
flowers, or as though they were being sprinkled with showers of 
gold-essence from a golden pitcher, or as though they had been 
overlaid by an outspread39! golden sheet3%, or as though they 
had been strewn with a powder of kimsuka*?5, kaņikāra94 and 
kovilara5% flowers extracted by a veramba wind3%, or as though 
they had been completely stained397 with red lead powder. 
For the Lord's body, adorned with the thirty-two marks of a 
Great Man, (and) that blazed forth with its eighty subsidiary 
marks and the fathom-wide radiance surrounding it398, was 
brilliant, as though it had been made to glow by stars39? as they 
blazed forth after being freed of the impediments of dense 
cloud and snow (cloud) and so on*99, or as though it were a 
grove ofred lotuses full-blown against the surface of the heavens, 
or as though it were a hundred-yojana pàricchattaka'?! in full 
blossom, or as though it were overpowering with its lustre the 
lustre ofthirty-twosuns, thirty-two moons, thirty-two cakkavattis, 
thirty-two Kings of Devas, (and) thirty-two Great Brahmas as 
these were successively set (alongside it)402, inasmuch as$03 it 
was decorated as a result of the in all thirty perfections that had 
been properly and completely fulfilled, viz. the ten perfections, 
the ten higher perfections and the ten ultimate perfections404, 
as result of the alms that had been given, the morality that had 
been guarded, (and) the lovely deeds that had been performed, 
for four incalculable (kalpas) and a hundred thousand (great) 


j 


"p 


1042 The Udāna Commentary 


kalpas besides405, (and) had come into existence after (all these 
good deeds) had met within a single existence, as though (such 
deeds) had reached congestion point after failing to gain an 
opportunity to give ripening (hitherto), as with the time of 
loading into a single boat406 a thousand boatloads of 
merchandise, or as with the time of loading onto a single cart407 
a thousand cartloads of merchandise, or as with the time at 
which twenty-five Ganges (rivers) pile up as one in the estuary 
in which they have merged?08, 

Despite the fact that he was glowing with this lustre of a 
Buddha, they (nonetheless) held up before the Lord countless 
thousands of torches. Likewise, from behind (him) theyscattered 
on his left side, on his right side, flowers such as blooms of the 
great-flowered jasmine, campakas, wild jasmine410, red 
uppalast!!, blue uppalas, bakulas?!2, sindhuvaras413 and so on, 
as well as fragrant powders that were blue and yellow and so 
forth, as though they were rains of water4l4 discharged from a 
great storm-cloud covering the four continents. [414] And in 
filling all directions with the sound of the fivefold instrumental 
musict!5, and with the cry of exultation voicing their praise 
associated with the Buddha, the Dhamma and the Sangha, they 
acted almost raucously416, capturing the eyest!7 of devas, 
supannas, nagas, yakkhas, gandhabbas and men, as might the 
Deathless-drink*!8. Moreover, itwould be proper, whilst still on 
this point, to speak in praise of his gait with thousands of 
phrasest!9. Theseare, in the presentcase, merely the introductory 
ones: 


“Thus perfect in every limb, causing the Bearer of All Wealth420 
to shake, the World's Guide*?! journeys on without injuring 
living beings. 

Raising first his right foot, the Bull of Men422, in going along, 
is possessed of lustre—splendid is the Utmost of Bipeds. 

Underneath?23, the soles of the feet of the Best of Buddhas124, 
soft and level, as he goes along, come into contact with the 
ground without being soiled by dust. 
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A low-lying place becomes elevated as the Leader of the 
World is going along, whilst the elevated becomes level, yet the 
earth is non-conscious. 

Stones, gravel and pebbles, as well as stumps and thorns, are 
all excluded*4*5 from the path as the Leader of the World is going 
along. 

He does not raise (his foot) too much, whilst in neither 
setting it down4?6 too closet?7, he sets out without its striking 
against both knees? or ankles. 

Not too quickly does the Sage, possessed of good conduct, 
depart, nor yet does he journey on slowly either; when going 
along he is concentrated. 

Gazing neither upwards nor downwards nor, likewise, 
horizontally at the (four) quarters and the intermediate points, 
he journeys on, gazing a mere plough-yoke (ahead). 

With a movement displaying the prowess of a nāga429, the 
Conqueror is splendid as to gait; the Chief of the World4% goes 
along delightfully, causing ecstasy (in the world) together with 
its devas. 

That same King of Bulls*?!, exhibiting splendour, moving 
delightfully*?? like a maned lion, causing delight to abundant 
beings, arrived at the village that was best432”, 


[415] this being, indeed454, an occasion for praise. On435 
occasions of this kind, the limitation, as regards praise of the 
Lord's body, or as regards praise of his special qualities, is solely 
that of the stamina of the Dhamma-talker (concerned), (since 
such praise) has to be uttered, to whatever extent is possible, by 
those composing verses with miscellaneous phrases#36, (In such 
cases) it cannot be said to have been talked of wrongly*9’, or that 
(the Dhamma-talker) is one leaping from the wrong terminal438, 
For the Lord Buddhas are those whose praise lacks measure— 
even Buddhas (themselves) being incapable of uttering 
exhaustive praise of them. For they would not be able to bring 
(such praise to its) culmination, even when praising499 them for 
an entire kalpa?, so how much lessso the rest of this generation. 
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With this lustre and charm, the Lord entered?! the village 
of Pātali, (by now) all dressed and adorned‘42; and as he was 
being worshipped*48, once he had entered, by folk with devotion 
in their hearts, with flowers?44, scents, incense and perfuming 
powder and so on, he entered that rest-house, for which reason 
"Then the Lord dressed and, taking bowl and robe, approached 
that rest-house accompanied by the order of monks” was said. 
Herinsed his feet (pāde pakkhāletvā): even though dust and sweat 
never soil the Lord’s feet, the Lord nonetheless rinsed his feet 
seeking an even greater increase in that whichis skilled for those 
layfollowers and for the sake of the emulation of the present 
example on the part of others#46, Furthermore, the Lord still 
performed (such things as) bathing and washing his feet and so 
on447 with this aim too*#48, viz. that that which is referred to as his 
clung-to (kamma-generated) body*? was also in need of being 
rendered cool. Setting the Lord before them: Bhagavantam yeva 
purakkhatva- Bhagavantam purato katvā (resolution of 
compound). Seated there midst the monksand the layfollowers, 
the Lord was extremely brilliant, as though he were a solid 
image of glittering gold that had been set on a pedestal swathed 
in red woollen cloth 49? after it had been bathed with scented 
water, rid of that water with a wad of fine cloth, and then 
polished with pure vermilion!. This is, moreover, in this 
connection the path taken by the Ancients in reciting such 
praise: 


"Having gone to the circular enclosure?52, with a movement? 
displaying the prowess of a naga, the Chief of the World seated 
himself on the best of seats, causing (all about him) to glow. 

[416] There seated, the charioteer of the tameable amongst 
men454, the Ultra-deva of Devas*55, with the marks stemming 
from hundreds of meritorious deeds456, gone into their midst 
on the Buddha-seat, was brilliant, like a golden ornament?57 on 
a pale-red woollen cloth458, 

Like an ornament*? of Jambonada gold laid out upon a 
pale-red woollen cloth461, brilliant was the Stainless One, just 
like the Verocana gem462, 
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Like463 a full-blown great sala, decorated like King Meru464, 
with the appearance of a golden sacrificial post*65, just like the 
kokanada‘® (variety of the) red lotus; 

Like a blazing lantern, just like a beacon*®? on a mountain- 
top, was he brilliant468, like the devas’ Paricchatta4® in full 
blossom". 

Addressed the villagers of Patali who were lay followers (Pātaligāmiye 
upüsakeamantesi): since abundant folk amongst those layfollowers 
were (already) established in the precepts, he therefore, having 
first made manifest the peril stemming from failure in morality, 
with the aim of teaching them Dhamma afterwards addressed 
them byway of “There are, householders, these five (advantages) " 
andso on soas to indicate the advantage stemming from success 
in morality. Herein: 

(1) Onet of poor morality (dussilo one lacking morality 
(nissīlot71). One who is a moral failure (silavipanno): one whose 
pr has failed (vipannasilo), one whose restraint has been 

reached. And, in this connection, itis the absence of morality472 
on the part of the individual that is spoken of by way of the 
phrase “One of poor morality”. Moreover, that absence of 
morality on his part is twofold: either by way of failing to 
undertake it or by way of breaching that which has been 
undertaken. As to these, the former is not so blameworthy as the 
second4’3 which is the more blameworthy, “One who is a moral 
failure" being said to indicate, by way of a teaching in terms of 
the individual, that it is to the absence of morality that the peril 
referred to is attributable. In this way, he indicates the meaning 
of the phrase "One of poor morality". Who as a consequence of 
negligence (pamadadhikaranam): who by reason of negligence. 
Now this sutta has been handed down by way of those stationed 
in the home, but it is equally applicable to those gone forth too. 
For the one stationed in the home, when negligent by way of 
destroying living beings and so on, is unable to accomplish on 
time that particular craft474 by means of which*/5 he makes his 
living—whether it be by means of ploughing, by means of trade, 
(or) by means of tending cattle#?6—whereupon he loses his 
job*77; [417] whilst*?$, in performing (acts involving) destroying 
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living beings and so on479 at a time when there is an injunction 
against slaughter, he incurs, by way of punishment, great loss of 
possessions. (Similarly) the one who has gone forth, when one of 
poor morality, incurs, by reason of negligence, loss48 in the 
form of morality, the Word of the Buddha, jhana and the seven 
ariyan wealths?81, 

(2) An evil reputation (papako kittisaddo): an evil reputation 
spreads around amongst the four482 assemblies concerning the 
one stationed in the home, viz. “So and so, born into such and 
such a clan, is one of poor morality, is one of an evil nature; 
being one who has given up on both this world and the next 
world483, he fails to give a mere ticket-meal even484", (Similarly) 
an evil reputation spreads around concerning the one gone 
forth in the following ways, viz. "So and so, having gone forth in 
the Teacher's Teaching, is unable to keep the precepts485, to 
grasp the Word of the Buddha; he subsists on medical work and 
so on; he is possessed of the six (forms of) irreverence486", 

(3) Without confidence (avisārado): on487 some occasion upon 
which many have congregated, the one stationed in the home, 
first of all, inevitably approaches with fear, believing that 
“Someone488 must know of my deed, whereupon he will either 
censure^*? me or point me out*9 to the king's household"; he 
seats himself in a faltering manner4?!, with shoulders drooping, 
face-downward; being one without confidence, he is unable to 
talk (at all). When an abundant order of monks has 
congregated4%, the one gone forth, too, approaches with fear, 
believing that “Inevitably someone must know493 of my deed, 
whereupon he will suspend both my Uposatha and my 
Pavāraņā, topple me from recluseship and then eject49 me; 
being one without confidence, heis unable to talk (atall). Some 
(individual), however, though being of poor morality, acts as if 
he were of excellent morality496; he is, due to his disposition, still 
one who falters*9?, 

(4) Finishes his time confused (sammülho kālam karoti): for when 
the one of poor morality is lying on his death-bed, those things 
that occasioned the occurrence of the deeds consisting of poor 
morality he opted for come into focus. He opens his eyes (and 
beholds) this world, closes them, and then beholds the next 
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world498, The four states of loss49 present themselves to him in 
accordance with his deeds, it being as though he were being 
struck (on his head?) with a hundred swords and as though he 
were being engulfed by fiery flames. He dies as he is still 
shrieking “Stop it! Stop it !”, for which reason “Finishes his time 
confused” was said. 

[418] (5) Following®°? the breaking up of the body (kayassa bheda): 
following the giving up of the clung-to (kamma-generated) 
khandhas. After dying (param maraņā): after appropriating those 
khandhas newly come into being immediately thereafter. Or 
alternatively following the breaking up of the body (kayassa bhedā): 
following the cutting off of the life-faculty. After dying (param 
maraņā): subsequent to falling. “In a state of loss” and so on are 
all synonyms for hell. For hell (nzrayo) is a "state of loss” (apaya) 
on account of its having departed (apetattā) from the profit 
(aya503), reckoned as merit, that constitutes the root-cause of 
peaven and freedom, or alternatively on account of the absence 
of any arrival (dyassa), of any coming, of comforts; it is “a bad 
destiny" (duggati) since itis the destiny (gati), the shelter, for the 
(one who is) bad504 (dukkhassa), or alternatively it is “a bad 
destiny” since it is the destiny (gatz) that has come into being 
through a deed that is blemished (dutthena) on account of an 
abundance of hatred (dosa)505; it is the “downfall” (vinipato) 
since it is in a helpless fashion (vivasā>06) that the doers of acts 
wrongly performed fall down (nipatanti) here, or alternatively it 
is the “downfall” (vinipato) since as they perish (vinassanta07) 
here they fall down (nipatant®°8) with all their limbs both great 
and small completely broken; (whilst) it is “hell” (nirayo) since 
there is here no (na) ease (ayo>) (to be gained) through the 
perception of sweet tastes. Or alternatively he highlights the 
animal-womb through inclusion of "a state of loss", for the 
animal-womb is a state of loss on account of its having departed 
from the happy destiny, (though) it is no bad destiny, on 
account of the presence of naga-kings®!0 and so on of great 
power; he highlights the peta-plane through inclusion of *a bad 
destiny", for this is both a state of loss and a bad destiny on 
account of its having departed from the happy destiny and on 
account of its being a destiny for the (one whois) bad, yet, unlike 
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that of the asuras, it is no downfall, on account of its involving 
no downfalling5!!, (and) also on account of the fact that petas 
of great potency are found (there)512; he highlights the body of 
the asuras through inclusion of "the downfall", for this is both 
a state of loss and a bad destiny in the aforementioned sense?1$ 
and is spoken of914 as the “downfall” on account of its involving 
downfalling5!5 from all accumulations of successful 
attainments516; whilst he highlights hell itself, that admits of 
countless forms such as Avici and so on, through inclusion of 
"hell". Arises (upapajjati): comes into beings", 

The talk concerning the advantages (stemming from success 
in morality for one possessing morality) is to be understood as 
the converse of that already mentioned518, but with this 
difference: 

(6) One possessing morality (stlava): one possessing morali ty by 
way of undertaking (same). One who is a moral success 
(sīlasampanno): one whois a moral success through undertaking 
morality by way of rendering it completely pure and completely 
fulfilled. A mass of possessions (bhogakkhandham): a heap of 
possessions. 

(10) In a happy destiny, a heavenly world (sugatim saggam 
lokam): in this connection, the human destiny also is included519 
through inclusion of *a happy destiny", the deva destiny alone 
through inclusion of *a heavenly". Herein: it is a "happy 
destiny” (sugati) since it is a lovely destiny (sundarā gati), 
"heavenly" (saggo) since itis best (sutthu), chief (aggo)5?0, by way 
of objective fields?! in the form of sight-objects and so on, whilst 
the whole thing is a world (loko) in the sense of crumbling away 
and dissolving??2 (lujjanapalujjana). 

[419] Wh52 Dhamma-talk to the villagers of Pātali who were 
layfollowers for the best part of the night (Pataligamiye upāsake bahu- 
deva rattim dhammiya kathāya): with other, extra-canonical, 
Dhamma-talk5?4, too, as well as with talk showing appreciation 
for the resting-place. For since Ajatasattu, when planning the 
city of Pataliputta there, had fetched those who were men of 
property endowed with morality and good conduct (who had 
been living) in other villages, market towns, countries and royal 
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seats and resettled them (in the village of Patali) after causing 
them to give over not only their grain, wealth, houses and 
grounds, fields and lands and so on but also their service, 
therefore the villagers of Patali who were layfollowers were 
especially reverent as regards morality on account of the fact 
that they saw the advantages®2> (therein); and on account of the 
fact that morality526 is the basis of all good qualities, the Lord at 
that time, having first made manifest to them the advantages 
associated with morality, thereafter, in talking talk bringing 
well-being and happiness specifically directed towards the 
villagers of Patali who were layfollowers527, as though he were 
causing the Ākāsa-Gangā2 to descend, or as though he were 
syphoning off the earth’s nutritive essence, or as though, after 
grasping the top of it, he were causing a great jambu*2 to 
vibrate, or as though he were procuring sweet honey after 
crushing a yojana-sized piece of honey(-comb) with a mill530, 

alked abundant Dhamma-talk in divers ways vivid, viz. "That 
known as alms in the form of a dwelling-place, householders, is 
indeed of great merit. This dwelling-place of yours has been 
made use of by me, and has been made use of by the order of 
monks; and when, moreover, it has been made use of by me and 
by the order of monks, it has equally been made use of by the 
Dhamma Jewel too. When thus made use of by the Three Jewels, 
the ripening is quite immeasurable. Moreover, when alms in 
the form of a dwelling-place are given, all alms are equally given, 
it not being possible to determine the advantage of either a leaf- 
hut standing on the ground, or a bower of branches®3!, built on 
behalf of the Sangha. For through the majesty of alms in the 
form of a dwelling-place, there is, even"? for the one coming 
into being in some existence, none such known as dwelling as 
a cramped foetus, his mother's womb being quite without 
congestion, as though it were an inner room of twelve hatthas", 
and then finally talked talk connected with the advantage of 
almsin the form ofa dwelling-place for the best part of the night, 
far exceeding one-and-a-half watches, such as to point out that 
"This, too, is an advantage where alms in the form of a dwelling- 
place are concerned”, viz535, 
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“It wards off%4 cold and heat thereby535, wild beasts and creepy 
crawlies and mosquitoes, as well as rains in winter®36; the terrible 
wind and heat are warded off thereby as they arise. 

Praised as chief by the Buddha are alms in the form of a 
vihàra, (given) to the Sahgha (in which) to meditate, to practise 
vipassana, with the aim of (providing) a hideaway37, with the 
aim of (providing) comfort. 

[420] Therefore the wise man, perceiving that which isin his 
own interest538, should have delightful vihāras built, should 
have those who have heard much539 dwell here. 

To these he should give food and drink, clothing and 
lodging, with a heart ultra-serene where those who are upright 
are concerned. 

They will teach him Dhamma expelling all dukkha, 
understanding which Dhamma he will, āsava-free, attain 
parinibbana here” (Vin ii 147f). 


Herein, it was these verses alone54 that were incorporated in 
the recension; whereas the Dhamma-teaching specifically 
directed (towards the villagers of Patali who were layfollowers) 
was not incorporated in the recension. 

Having indicated (sandassetvā) and so on have the same 
aforementioned senses54l, Is faradvanced (abhikkantā): has gone 
by, two watches having gone. You should do that for which you deem 
it now to be the time (yassa dani kalam mannatha): you should effect 
that going for which you deem it to be the time, itis time for you 
to go, “Go !" being what is said. But why did the Lord despatch 
them ? Out of pity. For bodily affliction would have arisen for 
them had they spent all three watches of the night seated there, 
whilst it was also proper to grant the order of monks the 
opportunity of sitting and lying down before daybreak542— 
hence it was out of pity in both these regards that he despatched 
them. Some empty place (surinadgaram): there was not any separate 
empty place there as such543; it is said that those householders 
had had one side of that same rest-house encircled with a canvas 
screen5*4, had prepared regulation beds, spread these with 
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regulation drapes, tied canopies above (the beds) that were 
adorned with gold and silver stars, and with scented garlands 
and so on, hung up oil-lamps*45, thinking "No doubt the 
Teacher, desiring to rest a fraction5* after rising from the 
Dhamma-seat, should lie down here; thus this547 rest-house, 
having been made use of by the Lord54 in (all) four bodily 
postures, will be to our long term well-being and happiness", 
with reference59 to which same the Teacher, too, prepared his 
sanghati-robe there and then adopted the repose of the lion, 
with reference to (all of) which *Entered some empty place" was 
said. Starting with550 the occasion55! ( thànato) upon which he 
washed his feet there up until he left the Dhamma-seat—on 
such occasion (thane) was his walking accomplished; upon 
reaching the Dhamma-seat, [421] he stood (atthāst) afraction— 
this (amounted to) his standing ( fhànam) there; he was seated 
on the Dhammaz-seat for two watches—on such occasion ( tháne) 
yas his sitting accomplished; (whilst) he adopted the repose of 

he lion at the aforementioned place ( thane) upon descending 
from the Dhamma-seat after despatching the layfollowers. So it 
was that that place ( thanam) came to be made use of by the Lord 
in (all) four bodily postures. 

Sunidha55? and Vassakāra (Sunidhavassakara): the two 
brahmins Sunidha and Vassakara. The chief ministers of Magadha 
(Magadhamahāmattā): the privy councillors553 (mahā-amaccā) of 
the Magadhan king; or alternatively the chief ministers in the 
kingdom of Magadha, being “chief ministers”554 (mahāmattā) 
since they were endowed with the chief ( mahatiya) ministration 
(mattāya) of authority555. Were planning a city at the village of Patali 
(Pataligame nagaram māpenti): were planning a city in that part of 
the world reckoned as the village of Patali. So as to ward off the 
Vajjtans (Vajjīnam patibāhāya): with the aim of cutting off the 
(point of) entry (used by) the Licchavi kings in their intrusions. 
In their thousands (sahassasahass’ eva): in companies each of a 
thousand. Sites (vatthüni): the sites of the houses?56, Hearts 
incline to plan dwellings (cittāni namant®5’ nivesanāni mapetum): 
the hearts of those versed in the knowledge of (determining the 
auspicious) sites (for dwellings)558 incline to plan dwellings for 
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the king59 and that king's chief ministers. It is said that through 
the majesty of (the knowledge accompanying5®) that craft of 
theirs they know561, of a place as many as thirty hatthas beneath 
the earth5®, that “This place is possessed by nagas, this place is 
possessed by yakkhas, this place is possessed by spirits563, at this 
place there is rock or a tree-stump” (and that) they plan at such 
times muttering their silpa56 as though they were taking counsel 
with the devatās. Or alternatively devatās enter their bodies and 
then cause their hearts to incline5® to plan dwellings in this 
place and that; as soon as the site has been appropriated by 
pounding the tree-stumps levelatitsfour corners they disperse566, 
Devatās possessing faith act irt this way for clans possessing faith, 
(as do) devatās that lack faith for clans that lack faith997, For 
what reason ? For the following occurs to those possessing faith: 
“When the humans here are (in the process of) planning a 
dwelling, they will first have the order of monks be seated and 
then have them pronounce58 an auspicious (blessing); then we 
will gain sight of those possessing morality, and get to hear 
Dhamma-talk, the questions and answers569 and their 
appreciation, whilst the humans, after having given alms, will 
grant the benefit therefrom5” to us”. And the devatās that lack 
faith will act in that way too, thinking "We will get to behold that 
practice of theirs in accordance with our wishes®7!, and to hear 
that talk of theirs". 

[422] Of the Thirty-three (Tavatimsehi): for just as, owing to 
there being in some one clan a single human who is wise or to 
there being in some one vihàra a single monk who has heard 
much, the word spreads around that in such and such a clan the 
humans are wise or that in such and such avihàra the monks are 
those who have heard much, so had the word spread around 
that the (devas of the) Thirty-three were wise owing to Sakka, 
King of Devas, and to the devaputta Vissakamma72, It was for 
this reason that he said "Of the Thirty-three"; he indicates, by 
means of “It is as though” and so on, that it was as if it were after 
having taken counsel with the devas of the Thirty-three that 
Sunidha and Vassakara were planning the city. So long as there be 
an ariyan sphere (yāvatā ariyam ayatanam??3). as long as there be 
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that known as the place where humans who are ariyans resort. 
So long as there be trade (yàvatà vanippatho): as long as there be that 
known as the place where traders buy and sell in bulk5?* the 
goods they have conveyed575, or alternatively as long as there be 
a dwelling-place for traders. This (will remain) the chief city (idam 
agganagaram): this city will remain the chief one, the principal 
one, the leading one, for that ariyan sphere and trade. The box- 
breaking (putabhedanam): the place where there is a breaking of 
boxes of goods, the place where there is an opening of bales of 
goods being what is said. For they will still obtain here even such 
goods as are not to be obtained in the rest of Jambudipa, there 
will still go on sale here even such as do not go576 on sale 
elsewhere, meaning therefore that they will still break boxes 
here. For he indicates the nature57? of its incomings to be such 
that of its incomings, four (fifths) will be raised at its four 
gateways>78, one (fifth) in the hall (itself), with five hundred 

housand thus being raised there each day. As regards “From 
bre andso on, the word và (and) has the sense ofa conjunction, 
meaning it will perish through fire and through water and 
through the breaking of alliances. For one section of it will 
perish through a fire which they will not be able to extinguish; 
the Ganges will go on its way taking one section with it; (whilst) 
one (section) will be lost through internal division on the part 
of humans divided through the influence of those of slanderous 
speech speaking to that one of that not talked of by this one, to 
this one of that not talked of by that one. 

When he had thus spoken, the Lord went, at dawn, to the 
bank of the Ganges where, after washing his face, he seated 
himself awaiting the time for his almsround. Sunidha and 
Vassakara, moreover, thought “Our king is a supporter of the 
recluse Gotama; [423] when we go up to him, he will enquire 
saying ‘It is said that the Teacher went to the village of Patali; did 
you, or did you not, enter his presence ?’579; and when we say 
that we did so enter, he will enquire whether or not we invited 
him. And when we say we did not invite him, he will find fault 
with us and rebuke58 us. Then again, it is at some forlorn 
place5?! that we are planning this city, whereas the black-eared 
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ones??? are on the retreat at the various places gone to by the 
recluse Gotama—we583 must get him to recite58 an auspicious 
(blessing) for the city", and then approached the Teacher and 
invited him, for which reason "Then (the chief ministers of 
Magadha,) Sunidha and Vassakāra” and so on was said. 

Ata particular occasion during the morning (, pubbanhasamayam): 
at a particular time during the morning585. Dressed (nivāsetvā): 
tied a waistband after he had dressed in a lower garment, 
exchanging586 this for (the one worn) for village-entry. Taking 
bowl and robe (pattactvaram àdàya): covering himself with his robe 
and then holding his bowl in his hand587, 

Here those possessing morality (silavant’ ettha): here, in that 
dwelling place of theirs, those possessing morality. Restrained 
(savinate): restrained in body, speech and mind. He then assigns 
that merit-offering to such (tāsam dakkhinam Gdise): he should then 
assign to the household devatās the four requisites given to the 
Sangha, he should grant the benefit therefrom. Being worshipped, 
worship (pūjitā pūjayanti): in that those humans, even though 
they are not588 relatives of theirs, are nonetheless thus granting 
them the benefit (therefrom), they arrange% for protection to 
be fully provided, they arrange proper protection. Being thought 
highly of, think highly (manità manayanti): being thought highly of 
by way of the performance of food-offerings at such times as are 
opportune, think highly of (him), remove any danger that 
has arisen59! (for him), since those humans, even though they 
are not relatives of theirs, still perform food-offerings for them 
as though they were at four, five or six monthly intervals592, As 
a result of which (they take pity) on him (tato nam): as a result of which 
(they take pity) on that man whois one of the wise breed. Breast- 
born (orasam): brought up at her breast, meaning just as a mother 
takes pity on her breast-born son, just as she strives solely with 
the aim of removing any danger that has arisen for him, so do 
they take pity (on him). Beholds auspicious things (bhadrani 
passati): beholds beautiful things. 

Having shown his appreciation (anumoditva): havin g produced 
a Dhamma-talk for them by way of showing his appreciation for 
the meritorious deed pursued by them at that time. [424] Upon 
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hearing the Lord’s utterance of “He then assigns that merit- 
offering to such devatās as are there”, Sunidha and Vassakara 
(themselves) also granted the benefit (therefrom) to the devatas. 

Did become known as “Gotama’s Gate” (tam Gotamadvàram?95 
nàma ahosi) the gate of that city through which the Lord 
emerged did become known as “Gotama’s Gate". But since he 
did not descend5% (into the water) in order to cross over the 
Ganges, (the supposed crossing-point) failed to become*95 
known as “Gotama’s Crossing-point". Full (pūrā): filled 
(puņņā>96). With satiation (to the point of being) level (samatittīkā): 
being satiated597, being laden, with water so as to be level with 
the (tops of its) walls. Such that crows might drink (therefrom) 
(kākapeyyā): such that its water might be capable of being drunk 
by crows stationed on its bank598, By means of these two words, 
moreover, he indicates the fact5% of its being completely filled 
with water on both embankments600, A float (ulumpam): that 
which is made for the purpose of going to the far shore by 
hammering in pegs after conjoining pieces of wood. A raft 
(kullam): that which is made by binding bamboos and reeds®! 
and so on with creepers and so forth. 

Fathoming this matter (etam attham viditva): fathoming in all its 
modes the complete incapability, on the part of people at large, 
to cross over even so little as the water of the Ganges, and the fact 
that he and the order of monks were stood firm (on the far 
shore) after crossing over the great foamy deep that is samsara, 
which is excessively deep and wide, gave rise to this Udana 
completely elucidating that matter. Herein: 

The foamy deep (annavam): in the final analysis®2, this is an 
epithet for any® broad, deep watery place of at least a yojana904. 
The flow (saram): since it moves along by flowing905 (saritvā) it is 
here ariver that isimplied. This is what is said: those who cross over 
the foamy deep of samsara, broad and deep, and the stream of 
craving®6, these, after building a bridgereckoned as®’ the ariyan 
path, ignoring the small ponds, without even taking into 
consideration the hollows laden®8 with water— whilst this folk, 
on the other hand609, desiring to cross over this trifling amount 
of water, bind together®!° a raft, go to great pains to bind a raft611— 
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these intelligent folk are crossed over, these who are intelligent on 

account of their being endowed with intelligence reckoned as 

the knowledge associated with the ariyan path, (that is to say) 

the Buddhas and the Buddhas’ sāvakas, are crossed over, are 

established61? on the far shore, without any raft whatsoever. 
The exposition of the sixth sutta is concluded. 


$7. The Fork in the Road 
[425] In the seventh: was embarked upon an extended itinerary 
(addhanamaggapatipanno): was going along whilst embarked 
upon a long itinerary reckoned as an extended one6123, With 
Nāgasamāla (Nāgasamālena): with the elder so named. As his 
rearward-recluse (bacchásamanena): this one was, at the time, the 
Lord's attendant; he had embarked upon that itinerary with 
him after making him his rearward-recluse. For during the 
twentyyearsin which he wasstill newly awoken, the Lord had not 
had any permanent attendants®!4; thereafter, for the twenty-five 
years up until his Parinibbana, the venerable Ananda attended 
upon him, as though he were his shadow. But this was at the 
time when he was without a permanent attendant, for which 
reason “With the venerable Nāgasamālaas his rearward-recluse” 
was said. A fork in the road (dvidhapatham®15): that the path had 
become forked; they also616 read dvedhapathamf!?. It was on 
account of his former familiarity with that place, and with 
reference to its straightness, that the venerable N āgasamāla said 
"I his, Lord, is the road618, Lord”. But, aware of its dangerous 
condition at that time, the Lord, desiring to go on from there 
along the other path, said “This is the road, Nāgasamāla”"—he 
did not talk of its being dangerousé19, since he knew that he 
would not believe him, were he to say it were dangerous, and 
would (instead) say "There is no danger there, Lord", which 
would be to his long-term detriment and dukkha. Three times 
he said "This is the road; let us go along this one", but on the 
fourth occasion thought "The Lord prefers not to go along this 
path, yet this alone is the straight path. Well, then, I will give the 
Lord his bowl and robe and then go along this path”; (yet) 
finding himself unable to give the Teacher his bowl and robe, 
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he set these down on the ground (bhümiyam) and then, being 
urged on by a deed conducive to dukkha that was ready to 
present itself, departed, not heeding the Lord's advice at ali, for 
which reason “Then the venerable Nāgasamāla set down the 
Lord's bowl and robe right there on the ground (chamāyam) 
and departed" was said. Herein: 

The Lord's bowl and robe (Bhagavato pattactvaram): the Lord's 
bowl and robe that had been in his own hands. Right there (tatth’ 
eva): he set them down on the ground, on the earth, on that very 
same path, and then departed®, with the implication "This, 
Lord, is your bowl and robe; if you wish, take them, if you are still 
desirous of going along that same path preferred by you". And 
the Lord, moreover&?!, himself took his own bowl and robe and 
then embarked upon the path intended. Some robbers on his way 
emerged (antarāmagge corā nikkhamitvā): it is said that at that time 
five hundred [426] men, ferocious9??, bloody-handed, who 
were making their living by means of robbery after entering the 
forest upon becoming offenders against the king, stood in the 
forest in the vicinity of the path thinking “Let us disrupt the 
king’s road of intrusion®28 with a barricade”. Upon seeing the 
elder going along that path, they became angry with him 
thinking “This recluse is coming along this path; he is making 
use of a path that ought not to be made use of, unaware of our 
existence. Well, we had better make him aware®4”, emerged 
forcefully from that thicketed place, hastily caused the elder to 
fall to the ground, pommelled him with their hands and their 
feet, and then broke his clay bowl, slashed his robe to shreds and 
then, on account of the fact that he had gone forth, sent him on 
his way saying “We won’t kill you; but from now on be aware of 
the dangerous condition of this path®5 !", for which reason 
“Then, as the venerable Nàgasamala was going along that road, 
some robbers on his way emerged, pounded him with their 
hands and feet, broke his bowl and tore his sanghāti-robe to 
pieces®26” was said. 

Moreover, the Lord, having become aware that, as he had 
gone along that path, he had been waylaid by robbers, and was 
right that minute coming seeking him out, went along a fraction, 
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stepped off the path and then seated himself at the root of a 
certain tree. Upon getting back, the venerable Nāgasamāla, 
too, took the same path the Teacher had gone along, as he was 
going along beheld the Lord at the root of thattree, approached, 
saluted, and then informed the Teacher of the incident, for 
which reason “Then the venerable Nagasamila... (‘Just now, 
Lord...) tore my sanghati-robe to pieces’ ” was said. 

Fathoming this matter (etam attham viditva): fathoming this 
going along an unsafe path on the part of the venerable 
Nāgasamāla after failing to heed his own advice, and his own 
going along a path that was safe, gave rise to this Udàna 
elucidating that matter. Herein: 

In travelling accompanied (saddhim caram): in travelling 
together. Jn living as one (ekato vasam): this is a synonym for that 
same (phrase), meaning in living together. The Veda-gone 
becomes mixed with ignorant folk (misso annajanena vedagit): one is 
"Veda-gone" on account of one's having gone to, on account of 
one's having attained, (nibbāna) by means of the knowledge 
associated with the four truths and /ortheariyan paths®27, which 
are reckoned as "Veda" in the sense of being things that are to 
be understood ( veditabbatthena), or alternatively on account of 
one's having gone to the other shore of the Veda, of the whole 
of that which is knowable628, One is "ignorant" (añño) in that 
one does not know (na jānāti) that which is to one's own well- 
being and detriment829, meaning unknowing (avidvā), foolish. 
With thisignorantfolk he becomes mixed, he becomes mixed630 
by merely travelling together (with them). The one who has 
fathomed this abandons that which is evil (vidva pajahati papakam): 
the one who has fathomed this, the one knowing this, as a result 
of that Veda-gone state, abandons that which is evil, that which 
is inauspicious, that which brings dukkha to himself, or 
alternatively abandons the evil, unlovely person. As does 
what ?631—As does the milk-drinking heron the hollow-gone (korico 
khirapako ‘va ninnagam): [427] just as the heron-bird, which is 
"milk-drinking" on account ofits drinking merely the milk itself, 
without the water, when milk mixed with water is presented to 
it, abandons, avoids, the water, that is reckoned as “the hollow- 
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gone" on account of its going to hollows, so also, it is said, does 
the one who is wise, upon finding himself together with65? 
persons of poor insight when standing and sitting and so on, 
respectfully abandon these—at no time whatsoever does he 
become mixed up with them. 

The exposition of the seventh sutta is concluded. 


S8. Visakha 

In the eighth: a grand-child of Migara’s Mother Visakha had finished 
her time (Visākhāya Migāramātuyā nattā kalankatà hoti): a lass653 
who had been the daughter of the son of the great layfollower 
Visakha had finished her time. It is said that she had been one 
who observed all the duties®4, had been utterly devoted to the 
Teaching, and had herself diligently performed whatever service 
needed to be performed for the monks and nuns who had 
entered the great female layfollower's home, both preceding 
the meal and following the meal; that she had practised that 
which had appealed to her grandmother's heart. For this 
reason, Visakhà, when going outside the home, went after 
making all such burdens hers alone; whilst on account of her 
beauty she had been one fair to behold, one to inspire serenity— 
hence she had been especially dear and charming to her. She 
finished her time overcome by some disease, for which reason 
“And on that occasion, agrand-child of Migāra's Mother Visakha, 
dear and charming, had finished her time” was said. Then that 
great female layfollower, being unable to endure her grief due 
to her dying, and miserable and downhearted after having had 
her body laid out, approached the Lord thinking she would 
surely (re-)gain some peace of mind when she went into the 
Teacher's presence, for which reason "Then Migara’s Mother 
Visakha” and so on was said. Herein: 

By day, in thedaytime: diva divassa- divasass'àpi diva (resolution 
of compound in alternative grammatical form), meaning at the 
time of midday$555, Being aware of Visākhā's delight in the 
cycle$36, the Lord said “Would you want, Visakha” and so on with 
the aim of diminishing her grieftš7 through skilful means. 
Herein: 


a 
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As many as there are: yāvatikā=yattakā (synonyms). It is said 
that at that time seven kotis of folk were residing in Sāvatthi, its 
being with reference to this that the Lord asked “But how many 
humans in Savatthi, Visākhā, finish their time each day638 ?”. 
Visākhā said “Ten (humans in Sāvatthi), Lord” and so forth. 
Herein: 

Three : tini-tayo (alternative grammatical form); or 
alternatively this alone is the reading. Is never spared (avivitta): is 
never empty. [428] Then, in making his (previous) implication 
manifest, the Lord said: “Would you ever at any time be either 
without wet clothes or without wet hair ?”; he indicates that, this 
being so, she would, on account of her being at all times 
overcome by grief, surely have wet clothes, wet hair, alone as a 
result of the (constant) ritual bathing by way of inauspicious 
ceremonies for dead children and so on (that she would have to 
perform). The female layfollower, filled with shock upon 
hearing this, rejected the object held dear®4 saying “Surely not, 
Lord”, and then, in informing the Teacher that her heart had 
now turned away from that remorse, said: “Enough of so many 
children and grand-children®+! for me, Lord !". Then the Lord, 
in teaching Dhamma to her, viz. “This that we refer to as dukkha 
is attributable to an object held dear; there are as many (sources 
of) dukkha as there are objects held dear. Therefore the one 
desiring happiness, the one who finds dukkha repulsive, should 
separate his heart from all objects held dear”, said “Those to 
whom a hundred (things) are dear, Visākhā, have a hundred 
(sources of) dukkha" and so on. Herein: 

A hundred are dear (satam piyāni): a hundred objects capable 
of being held dear. Some also read satam64? piyam—yet in this 
connection, since the enumeration, in so far as it is from one up 
to ten, takes precedence over that which is to be enumerated®43, 
the (canonical) Pali is therefore handed down by way of yesam 
dasa piyani dasa tesam dukkhāni and so on. Some, however, read 
by way of yesam dasa piyanam dasa tesam dukkhānam and so forth; 
this is not correct644, Since, moreover, the enumeration, in so 
far as it is from twenty up to a hundred, still takes precedence 
over which that which is to be enumerated, the (canonical) Pali 
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therefore, in adhering to that same precedence (of the 
enumeration) over that which is to be enumerated, is handed 
down therein too by way of yesam kho Visakhe satam pryani satam 
tesam dukkhàni and so on. And the reading of all, moreover, is 
that of yesam ekam piyam ekam tesam dukkham, rather than that of 
dukkhassa; for in this interpretation the Lord's teaching comes 
to be one with asingle flavour and asingleintent—therefore the 
(canonical) Pali is to be understood to have the aforestated 
manner alone. 

Fathoming this matter (etam attham viditva): knowing in all its 
modes this matter, viz. that mental and bodily dukkha, such as 
grief and lamentation and so on, thatis attributable to an object 
held dear, (only) exists when there be an object that is held 
dear—does not exist when there be none (such)—gave rise to 
this Udana completely elucidating that matter. 

Thisisits meaningt: whatever (i) griefs, whose characteristic 
is that of mental torment646 for the fool as he is internally 
consumed upon being contacted by the (five) losses of relatives, 
possessions, disease, morality and view®47, (and) of whatever 
kind, by way of their division into those that are mild and 
medium andso on, [429] or(ii) lamentations, whose characteristic 
is that of the verbal babbling given rise to by the bubbling up of 
grief94$ (for that same fool) upon being contacted by those same 
(losses) or (iii) dukkhaswhose characteristic is that of oppressing 
the body of the one whose body has been smitten by undesirable 
tangible objects 07649 (iv) likewise dejection and despair and so 
on, on account of the inclusion, by means of the word và (or) 
which has the sense of an alternative, of (those items6599) whose 
sense is not stated651, and which, through their division in terms 
of thatupon which they arereliant, are of countless forms, of divers 
kinds, are seen, discovered, in this world of beings—all these (i-iv) 
originate, come into being, dependent upon, reliant upon, owing 
to, by turning into a condition, some thing held dear, some being 
or some formations? belonging to the class of things held dear. 
But when there be no thing held dear, (when there be no) object, as 
aforementioned, that is held dear, when yearning and lust, that 
bring aboutastate in which things are held dear, are abandoned, 
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these do not exist653 at any time whatsoever. For this is said: “From 
that held dear grief is born...from love grief is born” (Dhp 
21 2f654) and soon, likewise "Disputes, contention, lamentations 
and griefs, along with selfishnessf55, have their origins in things 
held dear®56” (Sn 863) and so forth. And, in this connection, 
paridevitā và dukkhà và is said with a distortion of gender; or 
alternatively (the phrase) is to be understood as having had its 
case-suffixes elided, pandevitàni và dukkhani va being what 
ought to have been said957, Therefore, these are happy, free of grief 
(tasmā hi te sukhino vītasokā): since there are for them no griefs 
and so on that have their origins in things held dear, therefore 
these same are said to be happy and free of grief®58, But who are 
these? Those for whom there is no thing held dear anywhere in this 
world (yesam piyam n’ atthi kuhiūci loke): those ariyans for whom, on 
account of the fact that they are completely free of lust, there is 
no thing held dear, no state in which things are held dear, 
anywher659 in this worldof beings®© or in the world of formations— 
no thing held dear, no holding dear®61, no state in which things 
are held dear, be it a son or a brother or a sister or a wife (in this 
world of beings) — (and for whom) also there is no thing held dear, 
no holding dear, no state in which things are held dear, by way 
of "This belongs to me; itis by means of this that I acquire, will 
acquire, this (thing) called happiness"in the world offormations. 
Therefore, the one wishing for that which is grief free, for that which is 
dustless, should. not engender that held dear anywhere in this world 
(tasmā asokam virajam patthayāno piyam na kayirātha kuhinci loke): 
andsince they are said to be happy, free of grief, there being, on 
account of that same fact that they are rid of grief, no state in 
which things are held dear where any objective field anywhere 
is concerned, therefore the one wishing on his own account for that 
which is, due to the absence of the aforementioned grief, grief- 
free for the grief-free state, for that which is, through the departure 
of the dusts of lust and so on, dustless, for the dustless state, for 
arahantship, or alternatively for nibbàna, which has acquired 
the name "That which is grief-free, that which is dustless" on 
account of its being the root-cause of the absence of grief and 
of the dusts of lusts and soforth663—the one filled with yearning$64 
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(for same) by way of that yearning that is skilled consisting in a 
desire to act665— [430] should not engender, should not give rise 
to, that held dear, any state in which things are held dear, holding 
dear, anywhere (kuhirici- katthaci, synonyms) in this world, where 
any dhamma, such as a sight-object and so on is concerned, 
where even any dhamma associated with samatha or vipassana 
is concerned666, For this is said: “Even (right) dhammas are to 
be abandoned, so how much more so wrong dhammas" (M i 
135). 
The exposition of the eighth sutta is concluded. 


89. Dabba (1) 
In the ninth: the venerable (ājasmā) is a term of endearment. 
Dabba (Dabbo) is the name of that elder99?. The Malla’s son 
(Mallaputto): the son of the Malla king. For this venerable one, 
who had made an aspiration$68 at the soles of the feet of the Lord 
Padumuttara, and who had an accumulation of merit heaped 
j up over a hundred thousand kalpas, came into being in the 
womb of a queen of the Malla king at the time of our Lord, and 
then, on account of the fact that his service had been 
completed669, approached his mother and father670 whilst still 
 onlyseven years old and begged to go forth. And they gave their 
permission saying: "Go forth and train in proper conduct; but 
you are to come straight back here if you fail to take delight in 
it”. He approached the Teacher and begged to go forth. And 
the Teacher, having surveyed his successful attainment of the 
potential, gave his permission to go forth. As a result of the 
exhortation given on the occasion of his going forth, the 
becoming-triad67! presented itself as if it were ablaze. He 
established vipassana and, whilst stillin the tonsure hall, reached 
arahantship972. Whatever is to be reached by a savaka—such as 
thethree knowledges, the four discriminations, the six abhinnas, 
the nine supermundane states, and so on—he, having attained 
all that, became a member amidst the eighty great savakas678. 
For this was said by that venerable one: "Arahantship was 
realised by me seven years after my birth; whatever is to be 
reached by a savaka, all that has been arrived at by me" (Vin iii 
158) and so on. 
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Approached the Lord (yena Bhagava ten’ upasankhami): it is said 
that that venerable one, upon getting back from his almsround 
following the midday meal, after having wandered one day in 
search of alms in Rajagaha, went to his daytime place after 
indicating his preference to the Lord, [431] took some water 
from a water-pot, rinsed his feet, cooled his limbs, and then, 
seated on the piece of hide that he had laid out, having first set 
the time limit, attained an attainment. Then the venerable one, 
having emerged from that attainment when the time limit was 
up, surveyed his own lifespan’s formations. These, being 
completely exhausted, presented themselves to him974 as 
destined to last but a few moments more675, He thought: “It 
would not be seeming for me, were I to attain parinibbāna still 
seated here like this without having first informed the Teacher 
and unbeknown to my fellow brahmacārins. What, now, if I 
were to approach the Teacher, have him give his permission for 
my parinibbana®’6 and then, having indicated my preference to 
the Teacher, seat myself in the sky making manifest the majesty 
of my potency677 with the aim of indicating the nature of the 
Teaching to be that of exiting98, attain the element of heat and 
then attain parinibbàna ? This being so, devotion will arise even 
- to those who lack faith and devotion in me$79, which should be 
to their long-term well-being and happiness”. And that venerable 
one, having thought thus, approached the Lord and did all this 
justas he had planned®®0, for which reason "Then the venerable 
Dabba, the Malla’s son, approached the Lord” and so on was 
said. Herein: 

The time for my parinibbana (parinibbānakālo me): he indicates: 
"Lord, the time for my parinibbàna by way of that element of 
nibbana that is without remnant of substrate has presented 
itself; I desire to attain parinibbàna, once I have informed the 
Lord of this". Some, however, say that the elder$8! begged 
leave88? of the Teacher for the sake of (attaining) parinibbàna, 
despite the fact that he was neither decrepit nor sick, this being 
the reason for this685: that he begged leave of the Teacher after 
coming to the conclusion that "The monks Mettiya and 
Bhummajaka previously charged me with a Defeat®®4 that was 
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without foundation, yet they still curse me even though the 
case has been settled; whilst other puthujjanas, believing them, 
treat me with irreverence and contempt. What business have I 
with hauling around this useless burden of dukkha ? Therefore, 
Ishould attain parinibbanaright now". But thisis unreasonable. 
For those in whom the āsavas have been destroyed do not, so 
long as their lifespan’s formations are not completely exhausted, 
set their hearts upon parinibbàna, apply and886 exert themselves 
for the sake of same, for fear of blame and so on on the part of 
others; yet nor [432] do they remain for long for the sake of 
applause and so forth on the part of others. Rather they await 
the complete exhaustion of their own lifespan's formations 
solely as a result their own (process of) functioning$8, in 
accordance with which$88: 


“I do not long for dying, I do not long for living; yet I look 
forward to my time, as does a hireling his wages" (Thag 606) 


wassaid. The Lord, having also surveyed his lifespan’s formations 
and come to know of their complete exhaustion, said: “You, 
Dabba, should do that for which you deem it now to be the 
time". 

Ros&89 into mid-air (vehāsam abbhuggantvā): rose into (abhi- 
uggantvā, alternative grammatical form) the sky, meaning went 
into (gantvā) mid-air (vehasam); for this (vehasam) is (in) the 
accusative case, on account of its being governed by the prefix 
abhi, though its meaning is to be understood by way of the 
locative. (Lest it should be asked) what he did after rising into 
mid-air, he said “Seated himselfin a cross-legged position in the 
sky, in the air" and so on. Herein: attained the element of heat 
(tejodhātum samāpajjitvā): attained the attainment consisting of 
the fourth jhana in the fire-kasina990, For the elder, stationed at 
that time to one side after having saluted the Lord and 
circumambulated him three times by the right, said: "Over the 
hundred thousand kalpas, Lord, that I lived (and) performed 
meritorious deeds in this place and that with you, I acted with 
reference to this goal alone; that very same goal has today 
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reached its climax—this is (your) last sight (of me)”. To some 
amongst those there who were puthujjana monks or sotāpannas 
and once-returners, there arose great compassion, (whilst) 
some amongst them ended up weeping. 

Then the Lord, having discerned his integrity of mind®, 
said: "Well, in that case, Dabba, display the potency-miracle692 
to me and the order of monks". Straightaway the whole order 
of monks congregated; then the venerable Dabba displayed all 
the miracles shared by sāvakas handed down after the method 
of "Having been one, he becomes multifold" and so on898, once 
more saluted the Lord, rose into the sky, fashioned earth in the 
sky®4 and then, seated695 in a cross-legged position thereon, 
performed the preliminary work towards that attainmentin the 
fire-kasina, attained that attainment, emerged, adverted to 
body, once more attained that attainment§%, resolved that 
element of heat should cremate his body97, and then finally 
attained parinibbana. His whole body became ablaze with fire 
along with that resolving. And through the power of that 
resolving, that fire, as with the fire that ushers in the end of the 
kalpa698, instantaneously cremated whatever had taken 
formation, even the size of an atom, without leaving anything 
behind there as a remnant®%, not even mere soot, and then 
became extinguished, for which reason “Then the venerable 
Dabba, the Malla’s son” and so on was said. Herein: 

Emerged therefrom, and then attained pannibbana (vu tthahitva 
pannibbayi): emerged from potency-consciousness [433] and 
then attained parinibbana by way of bhavanga-consciousness. 
Was on fire (jhāyamānassa): was being kindled. Was burning 
(dayhamanassa) is a synonym for this same. Or alternatively “was 
on fire” is said with reference to the instant upon which the 
flames occurred, “was burning” to the instant upon which the 
embers were aglow after the flames had died down. Ashes 
(chārikā):ashes (bhasmam). Soot (masi): lamp-black. Neither... were 
perceived (na pannayittha): neither...were beheld, meaning that 
through the power of that resolving, everything instantaneously 
disappeared. But why did the elder display the potency-miracle 
that is a super-human state? ? Had not the performance of the 
potency-miracle been rejected by the Lord? This (sort of) 
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objection ought not to be raised, on account of the fact that it 
was the performance of miracles?! in the presence of 
householders that was rejected79?, whilst this (prohibition) was 
surely (one concerning the performance of miracles) by way of 
physical transformations”, rather than (one concerning those) 
byway of such resolving. Moreover, thisvenerable one displayed 
the miracle solely??4 upon being ordered (so to do) by the Lord 
of Dhamma”, 

Fathoming this matter (etam attham viditvā): fathoming in all its 
modes this parinibbana through not clinging on the part of the 
venerable Dabba, the Malla’s son, gave rise to this Udana 
completely elucidating that matter”06, Herein707: 

Body has been split (abhedi kayo): (his) whole?08 body consisting 
of material phenomena derived from the four continuities?09 
that admits of division into primary and derived materiality?!0 
has been split (bhijji, alternative grammatical form), has been 
burnt, has perished?!!, disappeared, without remainder, has 
entered upon a state of non-arising. Perception has ceased (nirodhi 
saria): all perception, that is divided into the perception of 
visible forms (rüpasaririà) and so on?1? on account ofits pasturage 
being that of the sight-base (rūpāyatana) and so forth?15, has 
ceased by way of non-relinking cessation. All sensations have 
become cool (vedanā sitibhavimsu sabbā): allsensations, viz. sensations 
that are the ripening (of deeds) and sensations that are 
(karmically) neutral, have become cooled (sīttohūtā ahesum) 
due to the absence of any stress, even the size of an atom, 
associated with sensations on account of their having ceased by 
way of non-relinking cessation, whilst skilled and unskilled 
sensations7!4 had already reached cessation at the moment of 
the fruition ofarahantshipitself715. They alsoread sītirahimsu”16, 
meaning have become tranguil717, ceased. Formations have 
subsided (viipasamimsu sankhārā): all states associated with the 
formations-khandha?18, such as (sense-)impressions and so forth, 
that admit of division into those that are the ripening (of deeds) 
and those that are (karmically) neutral, have completely subsided 
on account of their having ceased as a result of that same non- 
relinking cessation. Consciousness has gone to an end (virinanam 
attham āgamā): consciousness, too719, that admits of division?20 
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into that which is the ripening (of deeds) and that which is 
(karmically) neutral, has all gone (agama, agacchi?21, alternative 
grammatical forms), toan end, toruin, to destruction, asaresult 
of that same non-relinking cessation. Hence the Lord gave rise 
to this Udāna that was one sent forth through the thrill of joy 
based on the ceased state of all five khandhas of the venerable 
Dabba, the Malla'sson, (such state having been brought about, ) 
as in the case ofa fire??? through want of fuel, as a result of non- 
relinking cessation, on account of the defilements and the 
accumulations that are their fuel having already previously??3 
ceased without remainder. 
[434] The exposition of the ninth sutta is concluded. 


$10. Dabba (2) 

In the tenth: Look here ! The Lord really did address the monks (tatra 
kho Bhagava bhikkhū amantesi the Lord, when he was still 
staying7?4 in Jeta's Grove after having in due course reached 
Savatthi whilst wandering on his travels amidst the countries 
about, after having stayed at Rajagaha as long as had taken his 
fancy, addressed (the monks) so as to indicate the parinibbāna 
of the venerable Dabba, the Malla's son, by setting this at first 
hand, to those monks who had not (witnessed) same725 at first 
hand, as well as with the aim of giving rise to veneration for the 
elder on the part of such puthujjanas as had become devoid of 
reverence for the elder as a result of the false accusation made 
by Mettiya and Bhummajaka??6, Herein: 

Tatra??? (look here !) is a mere particle (in the sense of) 
drawing attention to an utterance??8, kho (really) (one in the 
sense of) emphatic affirmation. As to these, he highlights, by 
means of this “Look here !”, the very fact that the words “The 
Lord did address the monks" are (currently) being uttered, 
whereas he indicates, by means of this "really", the fact that he 
actually did address (them), there having been no obstacle 
where his addressing (them) was concerned. Or alternatively 
tatra ("therein" means) in that Resort, kho (really) being a 
particle (in the sense of) embellishing the utterance???, Did 
address (ámantesi): did speak to. But why did the Lord address 
only the monks? On account of their seniority, superiority, 
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proximity, (and) contiguity at all times, and on account of the 
fact that they constituted an especially good receptacle for 
Dhamma-teaching?9.. “Monks” (bhikkhavo) is an indication of 
his mode of addressing them, "Lord" (bhadante) how the monks 
so addressed reverently gave reply to the Teacher. Herein, in 
uttering “Monks”, the Lord addressed (ālapati) those monks; in 
uttering “Lord”, they address him back (paccālapanti). And, 
moreover, by means of this utterance of "Monks", thatis preceded 
by a gentleness of heart and downcast eyes that were a diffusion 
of compassion??!, he diverts those monks from paying attention 
to their meditation subject and reviewing Dhamma and so forth 
and causes them to look him in the face; whilst by means of this 
utterance “Lord”, elucidating their regard, veneration and 
reverence for the Teacher, those monks make known their 
desire to hear and the reverential manner in which they would 
become recipients of the exhortation. Gave their consent to the 
Lord (Bhagavato paccassosum): those monks gave their consent 
(pati-assosum, alternative grammatical form) to the Lord’s 
utterance, generated a desire to hear?32, [435] Said this (etad 
avoca): the Lord spoke”33 this entire sutta now on the point of 
being uttered. As, monks, (the body) of Dabba, the Malla’s son 
(Dabbassa bhikkhave Mallaputtasa) and so on has the same meaning 
as that stated in the immediately preceding sutta. 

There is nothing neweven in “(Fathoming) this matter” and 
so forth; itis to be understood in the same manner as that stated 
in the immediately preceding sutta. 

But, as regards the verses, for that hammered with an iron- 
hammer (ayoghanahatassa): since iron (ayo) ishammered ( haririati) 
with this, it is an “iron-hammer” (ayoghanam), the iron-club 
(ayokütam) or the iron-mallet (ayomutthi) of smiths—for that 
hammered, for that struck, with this iron-hammer. Some, 
however, state the meaning of ayoghanahatassa to be ghana- 
ayopindam hatassa ( ? for that which has hammered a solid lump 
ofiron). Andin this connection, the word eva (untranslated) is 
amere particle. Though the fire continues to blaze (jalato jātavedaso): 
though the fire (aggissa) continues to flare up”3%, this being the 
genitive case (in the sense) of disregarding?55. That has 
progressively died down (anupubbiipasantassa): that has, in due 
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course, died down, burnt itself out?36, ceased. Just as a destiny is 
not known (yathā na ñāyate gati): just as a destiny for this is not 
known (nāyati, alternative grammatical form). This is what is 
said: (just as,) for that hammered, for that clobbered737, with a 
great/38 iron-hammer, such as an iron-mallet or club and so on, 
or for the blazing fire within a bronze receptacle and so forth739, 
or likewise for some sound that has arisen, that has, in due 
course, died down, fully subsided, a destiny is made known 
nowhere in the ten directions, on account of its having ceased 
in a non-relinking fashion due to the cessation of the conditions 
(that gave rise to it), so for those who are properly liberated, s0740 for 
those who are properly liberated, on account of their being 
liberated properly, with good cause, correctly’4!, from all four 
graspings?4, and from the āsavas, by means of the ariyan path 
preceded by liberation through the limb therefor and (by that) 
through suppression’43—due solely to which they are those who 
have crossed the flood that is the bond of sense-desires, on account of 
their being steadfast after crossing the flood of sense-desires 
reckoned as the continual (stream) of sense-desires744, and the 
remaining floods divided into the flood of becoming and so 
on?45—for those who have reached, for those in whom the āsavas 
have been destroyed who have attained, the happiness746, the 
dying down of all formations reckoned as that nibbàna that is 
without remnant of substrate, that is undisturbed on account of 
the fluctuation of all defilement having been fully tranquillised 
and on account of its not being shaken by the winds of the 
defilements and accumulations, there is not to be made known, is 
not discovered, a destiny, on account of the absence of the 
possibility of its being made known amidst the destinies divided 
into those of the devas and that of humans and so on747 by way 
of "Such is its name”; for, like the aforementioned fire748, this 
one is gone to that same state defying description749— this is the 
meaning. 
The exposition of the tenth sutta is concluded. 
And concluded is the exposition of the eighth750 chapter. 
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Notes 


1 Cp Ud-a 242, 361 above. 

2 Sabhāvasarasalakkhaņato; or in accordance with its own nature, 
function and charateristic, though the interpretation adopted 
seems confirmed by the occurrence of similar at Ud-a 129 above. 
Cp also Asi 63, 71 on some of the relationships between sabhava, 
sarasa, rasa and lakkhana. 

3 Tejeti; literally, making them sharp. 

4Joteti; literally, making them glow (with excitement) or ardent. 
5 Cp note at Ud-a 242 above, which principle is also followed 
here. 

6 Reading tesam tesam with Ce Be Se for text’s tesam. 

7 Cp Ud-a 151, 314 above. 

8 Virago; defined at Vism 293. 

9 Be gives the reference instead as “M i 224 = ii 291 = Vin iii 7” 
(all being, of course, references to the Burmese editions of 
these texts). 

10 So Be Se for text’s Ce samadapeti. 

11 That is, the course of purifications outlined in the 
Visuddhimagga. 

12 Probably in the manner stated at Ud-a 361. 

13 Reading samassāseti with Ce Be Se for text’s sammassaseti; not 
listed by PED. 

14 Reading hāsento with Ce Be Se for text's hasento. 

15 Quoted Vism 293, which see for definitions; Woodward 
misprints “A i 34". Cp also Ud-a 151 above. 

16 Rāgakkhayo dosakkhayo mohakkhayo ti asankhatan ti amatam 
santan ti (Be amatan ca santan ti); Be gives the same reference 
(S iii 535 (Be) ) for rāgakkhayo dosakkhayo mohakkhayo and 
asankhatam and that of "S iii 543 (Be)" for amatan ca santam, 
thus apparently treating thispassage as three separate quotations. 
However, it would seem that Dhammapila is here alluding to 
the series of suttas forming the Asankhatasamyuttam (S iv 359- 
373) in which asankhatam (the unconditioned), amatam (the 
Deathless) and santam (the peace) are all defined in terms of 
ragakkhayo dosakkhayo mohakkhayo (the destruction of lust, 
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the destruction of hatred, the destruction of delusion), and I 
therefore propose reading asankhatan ti amatan ti santan ti (or 
asankhatan ti amatan cà ti santan cà ti, since the latter two 
groups of suttas open, respectively, with amatari ca and santan 
ca). It may also be noted that, in the highly abbreviated PTS 
edition, the order of the latter two groups of suttas is 
interchanged. 

17 Reading tedhāti teidha with Be for text's Ce Se te ca bhikkhü. 
18 Reading ‘atthi kiñci ayam no attho adhigantabbo’ with Ce Be 
Se for text's adhikicca: 'ayam no attho adhigantabbo’. Cp SA i 
177 for similar, which reads atthikam katvā instead of atthi kiūci, 
andwhere Woodward notes *Cf. UdA 389, which reads adhikicca" 
(which it does, of course, only because he himself chose to reject 
the reading of atthi kinci, which was also open to him). 

19 Reading āvajjetvā with Ce Be for text's Se āvajjitvā. 

20 Bahigantum adento; cp SA ii 198: cittassa thokam pi 
bahigantum adento. 

21 Anetva; Be āharitvā. 

22 Reading desitadesitam desanam with Ce Be Se for text's 
dassitam desitadesanam. 

25 Sutthu thapitasota; ohitasota and thapitasota both mean 
“with ear set down”, whereas one would probably say in English 
“with their ears pricked up”. 

24 Be Se read upalabbham4no (passive) for text's Ce 
upalabhamāno. 

25 Be reads vattum arahati for text's Ce Se vattabbatam arahati. 
20 Reading cakkhundriyādīsu with Ce Be Se for text's 
cakkhundriyādīni. 

27 The original here reads atthim katvā (making it their goal), 
but the word order is different in translation. 

28 Tapparabhāvato; cp Skt tatpara, making it their highest 
priority, etc. 

29 Kāritam; more literally, production, generation of same 
usually being expressed by the term ādarajanana, as at Ud-a 173 
above. But here the same sense seems implied. 

30 Savane; or the ear. 

31 Tabbidhura; cp note at Ud-a 93 above. It would seem here to 
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mean that nibbana is explained in terms of what it is not. 

32 Ettakesu suttesu. 

33 Idha; or in the present case. 

34 Nibbanavajjo; this sense of vajja is not easily discerned from 
the entries in Childers and PED, but cp SED sv varja. 

35 Cp DA 124, Asl 140f for the various meanings of āyatana. 
*6Reading dhammanvayo with Be for text's Ce Se dhammanayo. 
37 Reading sappatipakkhattā with Se for text's Ce patipakkhatta, 
Be tappatipakkhatta. 

38 Reading tividhaggi with Ce Be Se Bv for text's eva jàti. 

39 Reading ajatim api icchitabbakan ti with Ce Be (Bv ajatim p' 
icchitabbakam) for text's ajati p' icchitabbakā ti, Se ajāti 
icchitabbaka ti. 

40 So Bv (Ee); in Miss Horner’s translation of same (Minor 
Anthologies III, p 10), these appear as verses 11-13, as they do 
at CSM 104, except for the fact that verse 13 is there omitted 
(though not the cty on same). It may also be noted that CPD, 
sv ajati, gives the present reference as “Ud-a 493”. 

41 Reading Api ca with Ce Se for text’s ddim aha. Api ca, Be adi. 
Api ca. 

42 Reading ?vicaranam with Ce Be (Se ?vicaranà) for text’s 
vivaranam, an unveiling. 

43 Probably a reference to the cty on VIII 3 below (Ud-a 394ff). 
44 Reading ?dhammáàpohana? with Be for text's Se 
?dhammavosàna?, Ce *dhammàmoha?; apohana also means 
rejection, discarding, discounting, etc. 

45 Reading tathā tattha pi with Ce Be Se for text's tathā n’ atthi 
pi. 

46 Cp Ud-a 129 above on these various characteristics. 

47 Text inserts atthi; Ce Be Se omit. 

48 Cp Ud-a 190 above. 

49 Bhava; text misprints bhava throughout. 

50 Cp Ud-a 98 above. 

51 Arūpasabhāvatte pi; or even though its own nature is one of 
immateriality. The point being made would seem to be that 
although nibbàna is characterised by an absence of forms, it 
nonetheless has none of the characteristics associated with the 
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worlds belonging to the formless sphere, whose own own nature 
is similarly characterised by an absence of forms/immateriality. 
CPD has no entry for arūpasabhāva, despite the obvious 
importance of the term. Cp Ud-a 392 below. 

52 On this base, cp Asl 205 and Vism 331, 335, which state that 
it is a base (ayatana) in the sense of an adhitthāna (taken by Pe 
Maung Tin (Pp 382) as “an abode”, and by Nāņamoli as a 
"habitat" at Ppn 360, but as a "foundation" at Ppn 364). 

53 Reading °paralokanam pi with Be for text's Ce Se °paralokanani 
ca. 

54 Be adds “and so on” both here and below. 

55 Reading annathà with Ce Be Se for text's aññattha. 

56 Cp Ud-a 98 above. 

57 Reading yasmā rüpagate sati tamo nama siyà with Ce Be Se for 
text's yattha rüpabhave sati tamo siyà. 

58 Reading vidhamanā with Be Se for text's Ce viddhamsaki. 
59 Reading rüpagatam eva with Ce Be Se for text's rūpabhāvo. 
60 Reading ubho with Ce Be Se for text's loko. 

61 Reading ālokasabhāvatam yeva with Ce Be Se for text’s 
alokasabhavam tass’ eva; it may be noted, however, that several 
other types of own nature are cited here and there in this text 
for nibbàna, such as that in which there is an absence of forms 
immediately above. 

62 Reading anabhisametāvīnam with Ce Be Se for text’s 
anabhisametam hi tam. 

63 Sanhasukhumam; cp note at Ud-a 341 above. 

64 Ce Se read paccattavedaniyam, capable of being experienced 
individually, for text’s Be panditavedaniyam which, along with 
certain other epithets in this passage, is stock—cp D i 12; etc. 
65 Reading annanadini with Ce Be (Se aūāņādīni) for text's 
annanādīni. 

66 Reading atthibhāvā with Ce Be Se for text’s atthibhāva. 

67 Reading tadanriadhammaàpohanamukhena with Be for text's 
tadangadhammadesanamukhena, Ce Se tadahhadhammamoha- 
mukhena; cp above for similar. 

68 Reading tena with Ce Be for text's ten’ assa, Se tena yà. 

69 Reading tatrapaham with Ce Be (and Ud Be Se) for text's Se 
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tatra p’ aham. 

70 Reading yathā with Se for text’s Ce Be yattha, wherein. 

71 Reading yathapaccayam with Ce Be Se for text’s yatha paccayā. 
72 Agantabbatthanataya; CPD, sv āgantabbatā, takes °tthanataya 
here in the sense of “possibility” ( ? on account of the absence 
of any possibility that it might be come to), though it seems just 
as likely that it has simply the sense of "place". 

75 Na hi tattha sattānam...āgatigatiyo sambhavanti; this could 
also be taken as “For, save for knowledge making (something) 
its object, thereis notwitnessed any coming or going on the part 
of the beings therein". 

74 So Be for text's tadā p' āham, Se tadapaham. Ce prints the 
compound over two lines, but since Ce never uses hyphens to 
mark split compounds, it is impossible to determine whether 
the original reading was tada paham or tadapaham. I presume 
that tadapaham is m.c. for tad ap’ aham, given the gloss of tam 
pi āyatanam. 

75 Gamantarato gamantaram; cp note at Ud-a 368 above. 

76 Reading na gantabbatāya with Be (Ce Se agantabbatāya) for 
text's gati-n' atthitaya. 

77 Tadubhayaparicchinnaya; that is, remaining (any particular 
existence) is flanked, on the one hand, by arising (by which 
means that existence was entered upon) and, on the other, by 
cessation (thefalling marking the culmination ofthat existence, 
whichisin turn usually followed bya further instance of arising). 
78 Reading ca with Ce Be Se for text’s pi. 

79 Appavattam; according to CPD sv “inactive”, though much 
more likely a reference to the various occurrences of the 
khandhas, on which see note at Ud-a 285 above. 

80 Sampavattabhavato; Be pavattābhāvato. 

81 The word ārammaņa has two meanings: (1) an object (of - 
consciousness); and (2) asupport. Dhammapala’s remark here 
is intended to show that nibbāna is without ārammaņa in both 
senses—that is, that it neither takes an object nor has an 
underlying support (Bhikkhu Bodhi). 

82 Ce Be Se read tan hi te Magandiya (Be Magandiya) ariyam 
pannacakkhu n' atthi yena tvam arogyam janeyyasi nibbanam pi 
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passeyyasi for text’s M tam hi te Magandiya ariyam cakkhum n’ 
atthi yena tvam ariyena cakkhunā arogyam jāneyyāsi nibbānam 
passeyyasi. No such vil are recorded in M, despite the apparent 
unanimity of Ce Be Se. 
83 Woodward wrongly "M ii 510”. 
84 Reading duddasam with Be M for text’s Ce Se sududdasam. 
55 Reading anatam nibbānan ti attho with Ce Be Se for text's 
anatam. 
86 Anirodham; Ce Be read nirodham, cessation. Nibbàna does, 
of course, constitute the cessation of arising, but anirodham 
(theunceasing) perhaps provides here a better gloss on anantam 
(the endless). 
87 So Ce Be Se for text's anatam. 
88 Bhavitattà; or pervaded by, perfumed with, etc. This sense of 
bhavita is not listed by PED, but cp Childers and SED sv. 
89 Reading saccam with Be Se for text's Ce saccan ti ganhi. 
9 Reading na hi tam with Be (Se tam na hi) for text's Ce na hi. 
$91Asa preface to his hesitation as to whether he should teach at 
all shortly after his enlightenment. 
92 Reading tañ ce with Se (Ce Be tañ ca); text omits. 
93 Reading patividdham with Ce Be Se for text’s patividdhani. 
94 Text inserts patividdhā tanha ti. Evañ ca yam cattāri saccāni; 
Ce Be Se omit. 
95 Arammanapativedhena asammohappativedhena; CPD has 
no entry for either cf these two important terms. The passage 
remains somewhat obscure, especially given the fact that visayato 
seems nowhere else coupled—as it here appears to be—with 
kiccato and 4rammanato. Bhikkhu Bodhi advises that object- 
piercing (arammanapativedha) applies to supermundane path- 
consciousness in so far as it takes nibbàna as its object, and that 
the third truth (cessation = nibbàna) is said to be so subject; 
whereas the other three truths are said to be subject to 
kiccapativedha (function-piercing), since the path-consciousness 
performs the functions (on which cp note at Ud-a 68 above) 
with regard to them, but does not make them its object. 
Asammohapativedha (non-confused-piercing), on the other 
hand, applies to all four truths, since the path involves direct 
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knowledge (abhiūnā) of each truth, thereby dispelling the 
confusion that conceals them. Craving is, of course, here 
identified with the second of the four truths. 

96 Cp It-a i 160ff for similar. 

97 Ce Be read samsarassa for text'sSe Itasamsare; this sub-clause 
is wanting in the sutta immediately following which otherwise 
repeats this opening section. 

98 Reading saccikatthaparamatthena with Be for text's Ce Se Ita 
sacchikatthaparamatthena; cp Ud-a 14 above. 

39 Idha; presumably within the Buddha's Teaching (sasana) and 
thus contrasted with those outside same (bahiddha) mentioned 
below, though I am unaware of any other passage in which those 
within the Teaching are spoken of as "brahmin recluses" (or 
*recluses and brahmins"). Bhikkhu Bodhi observes that, in so 
styling them, Dhammapala does not even regard them as 
proper monks, the reference being perhaps to Sautrantikas, 
who did not admit nibbàna as anything other than the 
Neralinianon ofthe samsāric process, or even Madhyamikas, who 
speak of the unfindability of a sabhava (own nature). 

100 Reading vacavatthumattam eva with Ce Be Se for text'sc' aha 
tam vatthumattam eva, It-a tatha vuttamattam eva; cp note at 
Ud-a 319 above. 

101 Reading n’ atthi hi paramatthato nibbanam nama with Ce Be 
Se for text’s n’ atthi nibbanan ti paramatthato nibbanam nama; 
I follow the punctuation of Be. 

102 Puthu; or their own separate views. 

103 Seemingly a quasi-etymology: sankhatam « samecca sambhüya 
katam; also at Thag-a ii 107, Vv-a 232. 

104 Reading nibbattitabhave with Ce Be Se for text’s It-a nibbatti- 
sabhave. 

105 Reading pi with Ce Be Se It-a for text’s hi. 

106 Pavedito; Be pakāsito, made manifest. 

107 I follow the punctutation of Be, which reads ‘Tayidam 
nibbànam atthi bhikkhave' for text's Ce tayidam nibbanam 
"Atthi bhikkhave’; Se does not employ quotation marks. It-a has, 
at this point, merely evam etesam catunnam pi 
padanam satthakabhavo veditabbo (so is the significance of 
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these four terms to be understood). 

108 Reading udānentena with Be Se for text's udàn' antena, Ce 
udanantena. 

109 Reading ettha with Ce Be Se for text’s tattha. 

110 Ud-a 389. 

111 Reading idha loke with Ce Be Se for text's It-a p’ idhaloke; 
I follow the punctuation of Be. 

112 Anavasesaviipasamo; It-a anavasesavattüpasamo, the 
pacification of the cycle without remainder. 

113 Reading sankhatassa with Ce Be Se; text omits. It-a reads 
sankhāragatassa here. 

114 Reading anvayavasena with Be It-a for text’s Se 
anupagamavasena, Ce anugamavasena. PED fails to list these 
meanings for anvaya and vyatireka, as does CPD largely sv 
anvaya, but cp SED sv anvaya. The rendering at PS 238 in terms 
of “in accordance with, and in addition to” (in which I was 
misled by PED) should be amended to read “negatively and 
positively”. 

115 According to Nanamoli (Ppn 581 n 18), from here onwards 
also recurs in the Paramatthamanjüsa, the commen tary on the 
Visuddhimagga, and perhaps the work of the same Dhammapāla 
towhom Ud-aand It-a are attributed. This text was not available 
to me, though it is obvious from Nanamoli’s interpolations that 
there are at times differences in readings and punctuation, 
some of which may explain the deviations between the present 
translation (in which I mainly follow Be) and that offered by 
Nanamoli. It may be noted that the penultimate sentence, 

which Nànamoli asserts is unique to Ud-a, is in fact also to be 
found in Ita. 

116T ext It-a (and VofU 98 n 3) wrongly state the reference to be 
^Si135". 

117 Dhammam; not at S iv 359 (Ee). 

118 Reading tattha with Be Se Ita for text's Ce tassa. 

11? Reading ye pana with Be Se Ita for text's Ce ye pi. 

120 Paraneyyabuddhino puggalà; It-a abuddhipuggalā, 
individuals lacking understanding. 

121 Reading adhippāyaniddhāraņamukhena yuttivicāraņā with 
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Be (It-a adhippāyuddhāraņamukhena yuttivivarana), Ce Se 
adhippayo niddharanamukhena yuttivicaranaya, for text’s 
adhippāyo. Yathā nibbanamukhena yuttivicaranaya. 
Niddhāraņa (here rendered “establishment”, and by Nāņāmoli 
as “deduction”) also means to single out, identify, etc.—cp its 
use at Ud-a 103 above in connection with the genitive case— just 
as uddhàrana, the reading of It-a, means to extract, draw out, 
etc. 

12? Reading yathà with Be Ita for text's Ce Se và; the scribal 
confusion has probably arisen from mistaking yuttivicarana 
yatha as yuttivicaranaya va. 

123 Reading rūpādīnan ca with Ce Be Se for text’s It-a rüpanan 
Ca. 

124 Sa-uttaránam; cp Ud-a 109 above. 

125 Reading patipakkhabhütam with Ce Be Se It-a for text’s 
patipakkhabhütànam. 

126 Reading evam tamsabhavanam with Be for text's It-a evam 
ham sabhavanam, Ce evam pharusabhavanam, Se 

n, n p n, 

evamsabhavanam. It is not clear to me in what this consists. 
Nànamoli's translation of this whole passage is as follows: "So 
even if the wise trust completely in the Dispensation and have no 
doubts, though they may not yet have had direct perception of 
it, nevertheless there are persons who come to understand 
through another’s guidance; and the intention here is that this 
logical reasoning under the heading of deduction should be for 
the purpose of removing their doubts. Just as it is owing to full- 
understanding that, from the sense-desires and from materiality, 
etc., that have something beyond them, there is made known an 
escape [from them] that is their opposite and whose individual 
essence is devoid of them, so there must exist an escape that is 
the opposite of, and whose individual essence is devoid of, all 
formed dhammas, all of which have the aforesaid essence, and 
it is this escape that is the unformed element" (Ppn 581 n 18). 
The only sense I can make of the argument is as follows—that 
justas (a) thesphere of sense-desires and (b) the sphere of form 
each has that which surpasses it, viz. (c) the sphere of form and 
(d) the formless sphere respectively, and that (c) and (d) not 


ji. 


1080 The Udāna Commentary 


only constitute the opposites of the (a) and (b) but also possess 
own natures that are the antithesis of those possessed by (a) and 
(b), so does there have to exist that which constitutes the 
opposite of all conditioned states, and whose own nature is the 
antithesis of that associated with conditioned states. 

127 Anulomanánam; ninth and highest of knowledges associated 
with vipassana—cp Vism 639fF. 

128 Nanamoli's translation here makes mention of “abandoning 
consisting of substitution of opposites” ( ? = tadanga) which is 
not to be found in Ud-a or Ita. 

129 Cp Ud-a 144 above. 

130 Cp Ud-a 32 above where these form two of five types of 
liberation. 

1531 Reading asamatthabhavato with Ce Be Se Ita for text's 
asamatthasabhāvato. 

132 Nibbānapadassa. 

133 Reading bhāsitattā with Be Se It-a for text's Ce kathitattā. 
154 Reading yam hi Bhagavatā bhāsitam | tam with Be Se It-a (Ce 
yam hi Bhagavatā bhāsitam) for text's Bhagavatà bhāsitam. 
135 Reading paramattham with Be (It-a paramatthan ti); text Ce 
Se omit. 

156Visaye yathābhūtaparamatthavisayo (It-a?visaye); Nanamoli: 
“In certain instances as regards scope, the word 'nibbāna' has 
the correct ultimate meaning for its scope”. 

137 Reading sihasaddo with Ce Be Se Ita for text's samayasaddo; 
cp Vism 485 and (Nanamoli) Ppn 553 n 12, where it is explained 
that the name which, properly speaking, is applicable to the 
animal, is at times used metaphorically of a man. 

138 Ce Be Se read upacāramattavuttisabbhāvato for text's 
upacaravuttisabhavato, It-a upacāravuttisambhāvato; but since 
none of these readings seems all that appropriate to the present 
context, I therefore adopt the Ce vl of upacāramattavutti- 
sambhavato. This then results in a statement that asserts the 
actual existence of nibbana on the grounds that, if it did not so 
exist, the word "nibbāna” could not have also its (known) 
metaphorical usage—just as we could not speak of a man being 
like a lion if there were no real lions—and which therefore 
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seems to augment Dhammapāla's foregoing arguments. Pm 
apparently reads upacāravuttimattasabhāvato here, and which, 
if correct, is rendered (seemingly wrongly) by Nànamoli as 
“[Precisely] because of the existence of its use as a mere 
metaphor". 

139 Presumably text’s atthe 'vashould be read as atth' eva (=atthi 
eva) as per It-a and Pm. 

140 Reading itaratabbiparītavinim(m)uttasabhāvattā with Be 
(Ita) for text’s ittaram tabbiparitavinimmuttasabhavatta, Ce 
itaram va tabbiparitavinimmuttasabhavatta, Se Pm itaram 
tabbiparitavinimuttasabhavatta. 

141 V3; Be It-a omit. 

14? Reading veditabbo with Ce Be Se Ita for text's dipetabbo. 
143 Reading amatamahānibbānadhātuyā with Ce Be Se for text's 
amataya nibbanadhatuya. 

144 Reading dassentena with Ce Be for text’s Se dipentena, 
yclucidating. 

145 Reading assā with Ce Be Se for text's assa. 

146 Body (kaya), here and below, denotes, as at Ud-a 321 above, 
the three khandhas of the sensations, perceptions and 
formations—cp Dhs 40f; also Vism 465. 

147 Cp note at Ud-a 361 above. 

148 What follows may be compared with SA ii 372 on S iv 59 and 
MA v 82f on M iii 266; cp also SA ii 72 on S ii 67. 

149 Reading taņhāditthādīhi with Ce Be Se for text's 
tanhaditthadi. 

150 Cp Ud-a 213 above. 

151 Avakkhalitam; literally a stumbling, faltering, etc. and by 
extension a mistake or offence. PED claims that the meaning is 
“washed off”, etc. 

152 Reading visuddhipatipadam with Ce Be Se for text’s 
visuddhipadam; cp note at Ud-a 388 above. 

153 Reading "vipassanāhi with Ce Be Se for text’s °vipassana hi. 
154 Dhammapāla here gives "fluctuation" as the alternative to 
vibration and slip-up (calitam avakkhalitam | vipphanditam va), 
whereas he earlier gave "slip-up" as the alternative to vibrating 
and shaking (calanam kampanam | avakkhalitam và). Since 
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there seems no obvious reason for the interchange of terms, this 
could be the result of some scribal error, though perhaps a 
relatively ancient one, since it is common to all editions utilised. 
155 Be reads sarambhakarakilesavüpasamini, Ce °samane, Se 
°samani, for text's sarambhakilesavupasamena. Cp Vism 465. 
156 Cp Ud-a 242 above. 

157 Cp Ud-a 321. Text Ce insert ca; Be Se omit. 

158 Cp A ii 157 (quoted Pts ii 92f), AA iii 143 and notes at Ud-a 
153, 177,321 above. According to Buddhist Dictionary, sv Samatha- 
vipassana: "There is a meditative practice where, in alternating 
sequence, Tranquillity-meditation and Insight-meditation are 
developed...He who undertakes it, first enters into the 1st 
absorption. After rising from it, he contemplates the mental 
phenomena that were present in it as impermanent, painful 
and notself, and he thus develops insight. Thereupon he enters 
into the 2nd absorption; and after rising from it, he again 
considersits constituent phenomena asimpermanentetc. (And 
so on upto and including the eighth jhàna)". Pts ii 97 lists 
sixteen modes of same. 

159 Cp Ud-a 393 above for similar. 

160 Ud-a 92ff. 

161 Reading tasmà with Ce Be Se for text's tasmim. 

162 Reading attho with Ce Be Se; text omits. 

163 Reading tattha with Be Se for text's Ce tasmim. 

164 Sammāpatipattiyā; cp note at Ud-a 201 above. 

165 On what follows, cp DA 568ff. 

166 Reading mahatà with Ce Be Se for text's maha. 

16? Sabbapacchimaka; perhaps a reference to Ananda—cp DA 
593 on D ii 155. 

168 Cp Ud-a 241, 407. 

169 Cp Ud-a 327 above. 

170 It is not clear which of the foregoing items are plural and 
which are singular. 

171 Three-quarters of a yojana from Kusinārā and the place 
where Nigantha Nataputta is said to have died—cp MA iii 99f on 
Mi 387 and MLS ii 54 n 1. 

172 Reading sampádetvà | pacāpetvā ti attho with Se for text's Ce 
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sampādetvā ti attho, Be sampadetva; cp DA 568: tam 
patiyādāpetvā sadhukam pacapetva ti attho. 
173 Pavattamamsa; this word recurs at Vin i 217 in the incident 
(alluded to at Ud-a 127 above) in which the female layfollower 
Suppiya instructs a servant to find same so that she might 
prepare meat-broth for a sick monk, such servant, however, 
returning empty-handed, on account of the fact that it was a day 
(as with Poya days in Sri Lanka) on which slaughter was not 
permitted, as a result of which Suppiyā had to cut flesh from her 
own thigh for the purpose. Vin-a 1094 explains pavattamamsa 
as "meat that is already dead" (matass’ eva mamsam), in 
accordance with which Miss Horner renders same as *meat that 
is to hand", adding the note “i.e. already killed, and not to be 
killed on purpose for the monk. For monks might eat no fish or 
meat which they saw, heard or suspected had been specially 
killed for them" (B Disc iv 296 n 1). This also seems supported 
y Sv-pt ii 218, which states that sükaramaddava is the meat of 
the wild boar (vanavaráhamamsa) and that pavattamamsa is 
said (at DA 568) since Cunda, an ariyasavaka and sotapanna, 
and the rest, in preparing the food for the Lord and the order 
of monks, did so blamelessly. Nànamoli (The Life of the Buddha, 
Kandy 1984, in his note on p313),similarlyrenders pavattamamsa 
as "meat already on sale in a market". Pavattamamsa is, 
presumably, to be distinguished from amakamamsa, raw or 
uncooked, meat, and which is not allowed (Di5; Mi 180); or else 
this is why the commentaries explain patiyadapetva (had 
prepared) as pacapetva (had cooked). 
174 Cp DA 568: “the extant meat from the very best of pigs that 
is neither extremely young nor extremely old; it is said that is 
both tender and succulent”. Some editions of DA continue by 
saying that “Some (eke) proclaim that sukaramaddava is the 
name for a method of cooking soft boiled rice with the five 
liquid products of the cow, just as ‘cow-drink’ (gavapanam) is 
the name for a beverage; (whilst) some (keci) proclaim that 
sukaramaddava is the name for a type of elixir, which is, 
moreover, contained within the science of elixirs; and that it was 
this elixir that Cunda served to the Lord, in the hope that he 
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might not attain parinibbāna”. 

175 Reading bhanimsu with Ce Be Se for text's ganhimsu. 

176 Reading ekam rasāyanan ti with Ce Be for text's tam 
ekarasayantan ti, Se ekam rasayatanan ti; cp SED sv which states 
that itis, amongst other things, “a medicine supposed to prevent 
old age and prolong life"—hence the sequel. 

177 Reading nam with Ce Be Se; text omits. 

178 Reading aparibhogarahato ca with Be (Ce Se aparibhogāraho 
ca) for text's aparibhogārahā ti. That those alms are not fit to 
be, or worthy of being, consumed by others implies, of course, 
that such others are not fit to consume them. 

179 The four great continents, one at each of the four cardinal 
points, viz. Uttarakuru (north), Pubbavideha (east) „Jambudīpa 
(south, = India) and Aparagoyana (west), were each thought 
surrounded by five hundred lesser islands of a similar shape to 
that of the main continent. 

180 Which, according to Miln 231, they did on many other 
occasions too. It was presumably this that rendered the 
sükaramaddava unfit to be consumed by anyone else. 

181 On what follows, cp DA 174f; AA ii 287, It-a ii 187f; also SA i 
203; AA iii 25 for a different account. 

182 Pajātattā < pra + jan; not listed by PED. Sv-pti 305 explains: 
yathāsakam kammakilesehi nibbattattā, on account ofits having 
come into being asa result of its respective defilement stemming 
from kamma. 

155 So Ce Be Se for text's sadevamanussaya. 

184 Collective name for the three worlds in the sphere of form 
that are the cosmic counterpart of the first jhāna, viz. the worlds 
of the Brahmaparisajjas, Brahmapurohitas and Mahābrahmās. 
185 Cp Ud-a 195 above. 

186 Sammutideva; that is, kings and princes and so on who are 
addressed as “deva” (your majesty). 

187 Cp Ud-a 107, 207 above. 

188 Ce Se read °devaloko for text’s Be “loko. 

189 Text inserts ti; Ce Be Se omit. 

190 Vacanena; DA SA throughout and Ita in part gahaņena, 
inclusion. 
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191 That is, the four assemblies of ksatriyas, brahmins, 
householders and recluses (e.g. D iii 236), since the other four, 
viz. the assemblies ot the devas belonging to the world of the 
Four Great Kings, of the Thirty-three, of the Maras and of the 
Brahmas (e.g. D ii 260), have already been included by the 
phrases “with its Mara” and so on—Sv-pt i 306. 
192 Such as nàgas and garudas and so on—Sv-pt i 306. 
195 Be omits *and so on". 
194So Ce Be Se and Ud for text's bhuttavissa, despite the fact that 
text records bhuttavissa as a vl. 
195 On this and the next five lemmas, cp DA 546. 
196 Reading visabhagarogo with Ce Be Se (and DA 546) for text's 
visūcikārogo (ill health in the form of cholera); Sv-pt ii 186 
explains: dhatuvisabhagataya samutthito bahalatararogo na 
abadhamattam (more grievous ill health that had originated 
from an imbalance (or disorder) in the (bodily) elements, not 
dea affliction). Otherwise, we might take visabhagarogo as “ill 
ealth ofan unparalleled kind”. Itis most unclear why Woodward 
is SO insistent, both here and at VofU 103 n 1, that the Buddha 
died of cholera. As already noted at Ud-a 330 above, there is 
good reason for supposing that the present illness was not due 
to Cunda’s alms but to the re-emergence ofan earlier one which 
the Buddha had been suppressing since the onset of the previous 
rains retreat at Beluva. Hence, at D ii 99 we find that illness 
described exactly the same as itis here at Ud 82, viz. “There arose 
a grating affliction whilst severe pains, that were to prove fatal, 
ensued” (kharo abadho uppajji, balha vedanā vattanti 
maranantika) and upon which DA 546 comments as here. 
197 Be pabāļhā; cp Ud. 
198 So Be Se; text Ce omit. 
199 Literally, with the capacity of causing him to reach the 
vicinity of dying. 
200 Paricchinditva; definitively assessed (paritiiletva) such pains 
as being momentary, dukkha and empty of self—Sv-pt ii 186. 
201 Parivattanam akaronto; or without turning it over (in his 
mind). 
202 Reading asallakkhitadhammo with Ce Be Se for text’s 


Si. 
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asamrakkhitadhammo; DA 546 omits. 

203 Adukkhiyamāno; Sv-pt ii 186 adds that this denotes an 
absence of mental dukkha, since it is not possible to say that 
there was no physical dukkha. 

204 Cp Ud-a 322. 

205 Vattanti; Be pavattanti, occur. 

206 Cp Khp-a 110. 

207 Hence the instrumental sükaramaddavena, which might 
otherwise be taken as “due to thatsükaramaddava", would seem, 
on this interpretation, to mean simply "in association with that 
sūkaramaddava”. 

208 Reading sātthakatā with Ce Be Se for text's sātthakavācā ti. 
209 Reading Tathāgatassa with Ce Be Se and Ud for text's 
Tathāgatena. 

210 As at Ud-a 323 above. 

211 Reading avinnátam with Ce Be Se for text's aviinünam. 
212 Reading ’va with Be Ce Se and DA; text omits. 

215 Icchita; DA patthita, wished to (and not pavatthita, as stated 
by Woodward). 

214 On what follows, cp DA 573f. 

215 Reading na katthaci with Ce Be Se and DA 573 for text's 
katthaci. 

216 Atthuppatti; or a “matter arising"—cp Ud-a 30 above and VS 
8n 16. 

217 Reading bahü jana with Ce Be Se for text's bahujanā. 

218 D ii 148ff; at Dial ii 166 the Buddha is wrongly portrayed as 
addressing him as Ananda. 

219 Be DA read sandissati, text Ce Se sandayissati. 

220 Reading tam with Ce Be Se DA; text omits. 

221 To neighbouring kings in eight ways, according to D ii 166, 
plus the golden vessel in which the relics had been stored 
subsequently granted to Dona. But tradition has it that Dona 
stole the right eye-tooth and hid this in his hair, which Sakka 
appropriated for himself and then installed in the Cūļāmani 
Cetiya, along with the Buddha’s top-knot (acquired at the Great 
Renunciation), in the Thirty-three. The princes of Pittali 
apparently acquired the ashes of the funeral pyre. See DA 609; 
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also R. Spence Hardy, A Manual of Buddhism, Varanasi, 1967, 

p 351f. 

22? Reading alulam with Ce Be Se for text's kalalam, muddied. 

225 Tanupasanna; it is possible that there is here a word-play on 

pasanna as pp of pasidati, limpid, and pasannāas pp of pa + syad, 

flowing. Sv-pt ii 219 adds that "thin" (tanuka) water, unlike that 

which is "thick" (bahala), is especially cool. 

224 So Ce Be Se and Ud for text's ?ikà; so, too, with the next two 

terms. 

225 Reading madhuratoyā with Ce Be Se for text's madhurataya. 

226 DA setaka; cp Ud. 

227 Nikkaddamā; or muddied. | 

228 So Be Se for text's Kukutthā, Ce Kukuttha; cp Ud for other 

vll. 

229 So Be DA for text's Ce sūpatitthā, Se supatitthā. 

230 Sundaratittha; Se sundaratittha. These, which sometimes 

i steps down into the water, are also used as places for 
athing. 

231 Reading ?bhümibhagataya with Ce Be Se for text's 

"bhūmibhāgagatāya; cp Ud-a 323 for similar. 

232 Ce Se Cunda throughout; Ud (Se) however reads Cundaka. 

255 1000 x 10,000,000 = 10,000,000,000. The mathematics 

become clear only byreference to MA ii 25f, SA ii 43f and Vibh-a 

397, which state that a Kalavaka elephant has the strength of ten 

men, a Gangeyya that of ten Kalavakas, and so on, such that the 

Chaddanta has the strength of 1,000,000,000 Kāļāvakas, adding 

that the strength of a Tathagata is that of ten Chaddantas, thus 

equalling 10,000,000,000 ordinary elephants (or Kalavakas) 

when counting in terms of ordinary elephants, and ten times 

this, viz. 100,000,000,000, when counting in terms of men. 

?34 Reading dasaguņitāya with Ce Be Se for text's 

dasagunasamhitaya; gunita is not listed by PED, but cp SED sv. 

235 According to MA, SA and Vibh-a, the verse was spoken by the 

Ancients (Porāņehi). 

236 Reading Chaddant’ ime dasa ti with Ce Be Se MA SA Vibh-a 

for text’s Chaddantenacati. Nanamoli (DDii214n 4) offers the 

following translation of the various names: “Black-wolf and 
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River, Grey, Copper, Brown, Perfume, Royal, Snow, Uposatha, 
Six-tusked”. DA 573 gives the names for these elephant clans 
instead as Gocari, Kalamba, Gangeyya, Pingala, Pabbateyyaka, 
Hemavata, Tamba, Mandākini, Uposatha and Chaddanta. 
According to Khp-a 172, the Elephant Jewel of a cakkavatti is 
drawn from either the Uposatha or Chaddanta clan. 

237 Cangavare; or strainer—cp M i 142 and MLS i 184 n 1, Miln 
365, J v 186. Explained at Sv-pt ii 224 as usmiyam (with a vl of 
ümiyam, ? onto a wave/into the ocean); usmi is not listed by 
PED, whilst CPD sv states simply “=cangavara” | 

238 Cp note at Ud-a 112 above; probably eight and twelve miles 
in all. 

239 Text inserts sīhaseyyā; Ce Be Se omit. 

240 Reading kamabhogi with Ce Be Se A for text's DA 
kāmabhogīsattā. 

241 Reading kappeti with Ce Se for text’s Be kappenti, A senti. 
242 What follows seems reminiscent of, rather than a quotation 
of, this passage. 

245 AA iii 218 (misleadingly paraphrased by Woodward at GS ii 
249 n 4) takes peta, firstly, as kālakatā, those who have finished 
their time, or corpses, and then, secondly, as those who have 
come into being in the peta-realm who, beinga tangle of bones, 
are, on account of their having little or no flesh and blood, 
unable to repose on their side, a description quite wanting in 
the Petavatthu and its cty. 

244 T'ext inserts ti; Ce Be Se omit. Cp last note but one. 

245 Ayam hi tejussada-iriyāpathattā uttamaseyyā nama; these are 
the closing words of the much more detailed explanation at DA 
574f which also incoporates the material found at AA iii 218f. 
According to Sv-pt ii 225, this “preponderance of effulgence" is 
meant to indicate his lack of timidity, for when the rest of beasts 
(finally) enter their own lair, they lie down any old how, on 
account of their earlier trauma, whereas the lion lies down 
causing mindfulness to be present before him, just like the 
monk. 

246 Or leg. 

247 DA has little to say on this verse. 
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248 So Ce Be Se for text’s nadiyam; °ka may be a diminutive 

suffix, in which case we might translate nadikam as ‘rivulet’. 

249 So Ce Be Se; text misprints as one word. 

250 Ce Be read appatimo for text’s Se appatisamo. 

251 Through the radiance of the Lord’s body—Sv-pt ii 221. 

252 Cp Ud-a 24 above. 

253 Cp Ud-a 267 above. 

254 Cp Ud-a 28, 267 above. 

255 Text inserts ti pavattetà; Ce Be Se omit. 

256 Cp Ud-a 24f, 125, 267 above. 

257 Text inserts tam; Ce Be Se omit. 

258 Cp Ud-a 4 above. DA 571 reads Bhagava idha sāsane 

dhamme pavattā caturāsīti dhammakkhandhasahassani pavattā 

ti attho (the Lord being the one setting in motion dhammas 

here, in the Teaching, meaning the one setting in motion the 

eighty-four thousand units of the Dhamma), thus taking the 

second clause as an elaboration of the first, rather than as an 
lternative explanation. 

259 Reading vattasisena with Ce Be Se; text omits. 

260 So Ce Be D for text's upàdaheyya, Se uppādaheyya. 

261 Text inserts và; Ce Be Se omit. 

262 Te alabha; it is not clear whether te here is simply the 

correlative of ye or the genitive of tuvam, all the more so when 

DA gives the lemma in question as te alābhā. Sv-pt, after adding 

that the gains in question are beauty and strength and so on 

belonging these seen conditions and to the next world, seems to 

hedge its bets by saying te alābhā ti te sabbe tuyham alābhā, 

lābhā eva na honti. 

263 The expression is stock—cp A i 189, ii 191, etc. 

264 So Ce Be Se for text's Ud Ud (Se) me tam. 

265 So Ce Be DA for text's samaphala, Se samapphala. 

266 DA at a time when he still had lust, hatred and delusion. 

267 DA at a time when he was free of lust, hatred and delusion. 

268 Reading kasmā with Ce Be Se DA for text's tasmā. 

269 Reading hi with Ce Be Se DA; text omits. 

270 Reading samaphalani with Ce Be (Se samapphalàni) for 

text's DA samaphalā. 
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271 Reading bhunjitvà with Ce Be Se for text's DA paribhunjitva. 
272 Reading bhuñjitvā with Ce Be Se for text's DA paribhunjitva. 
273 Reading pi samaphalàni with Ce Be (Se pisamapphalàni) for 
text's samaphalā ti, DA pi samaphala. 

274 Cp Ud-a 336 above. 

275 Reading ca aggamaggassa hetubhütà with Be (Ce pi 
aggamaggassa hetubhūtā, Se aggamaggassa hetubhūtā); text 
DA omit. 

276 Reading tà with Ce Be Se DA for text’s te. 

277 Appamāņo; omitted at GS ii 64. 

278 So A ii 54. 

279 Text Be insert anuttaram, unsurpassed; Ce Se A omit. 

280 Reading ca with Be; text Ce Se omit. 

281 Reading kir’ esa | tam kira with Be (Se kira so tam kira, DA 
kir’ esa so tam) for text’s Ce kira h’ etam. 

282 Reading dhammasisam kira maya gahitam with Ce Be Se for 
text’s DA dhammasisam kira me gahitam; Sv-pt ii 223 explains 
dhammasisam (the Dhamma’s head) as dhammānam 
matthakabhūtam nibbānam (nibbāna that constitutes the 
summit of dhammas) and me/mayā gahitam as mama vasena 
gahitam (secured by way of me). 

285 Reading cirakalabhipatthitaya with Be (Se 
cirakālābhipatthitāya) for text's cirakālābhisamācitāya, Ce 
cirakālābhisamacitāya. DA omits. Cp Ud-a 148, 150 above. 
284 Cp Vv-a 122; also Pv-a 137. 

285 So Ce Be Se for text's adhipateyya?. 

286 Setthabhava, literally being best; DA jetthakabhāva, being 
the most senior. 

287 Reading anupādā with Ce Be Se for text's anupada. 

288 Cp Ud-a 200 above. By the successful attainment of those 
worthy of merit-offerings is meant the successful attainment of - 
the field; these two, together with successful attainment 
(sampatti) of the means (i.e. that the alms are given with one’s 
own hand)—or the excellence (sampatti) of the merit-offering 
(cp VS, p li, n 14)—constitute the three criteria for successful 
almsgiving. 

289 Reading ettha with Ce Be Se; text omits. 
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290 Reading pariccajanto with Ce Be Se for text’s pariccajantena. 

291 Cp Mi 443. 

292 Text inserts sakkāyavācācittehi; Ce Be Se omit. 

293 So Be DA for text’s Ce samyamentassa, Se sannamentassa. 

294 Samvare thitassa; the fact that this phrase, though relegated 

to a footnote at DA 572, is explained at Sv-pt ii 223, and recurs 

here, suggests it should be adopted as the correct reading. 

295 Transgressing the five precepts—Sv-pt ii 223; cp also Vibh 

378. 

296 Reading na pavaddhati with Be (DA na vaddhati) for text’s 

Ce Se na ppavattati, does not occur. 

297 Tassa; or thereof. 

298 So Ce Be Se for text’s samyamentassa. 

299 Dhammapila is presumably now taking samyamato as ablative. 

300 So Be Se and Ud; text Ce omit. 

301 From here onwards, the explanation offered by DA is very 

brief, stating merely that the one possessed of knowledge 
f forsakes without remainder that which is evil, despicable and 

unskilled, and that having thus forsaken that which is evil is, 
through the destruction of lust and so on, one who has attained 

nibbàna by way of defilement-nibbàna. Sv-pt tries to pad out the 

accountin a manner somewhat at variance with that given here. 

In particular, it is worth noting that Sv-pt equates possession of 

knowledge with the complete fulfilment of knowledge, which is 

states to come about via the topmost path (nanasampada nama 

nāņapāripūrī, sā aggamaggavasena veditabba), whereas 

Dhammapāla here seems to imply that it is preliminary to 

attainment of that path. 

302 Cp Asl 168; Compendium 202f; Vism 110f (for forty such). 

305 Reading vipassanāya kammam karonto with Ce Be Se; text 

omits. 

304 Cp Ud-a 291 above. 

305 Reading jahati with Ce Be Se and Ud for text's pajahati. 

306 Reading °vissattham with Ce Be Se for text's °nissattham. 

307 On what follows, cp Vin-a 1095f and DA 538ff. 

308 Cp Ud-a 241, 399 above. 

309 The trumpet flower, Bignonia Suaveolens; the village was 
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later transformed into Pataliputta, the capital of Asoka, identified 
with ruins near modern Patna. 

310 Reading gāma(g)gahaņatthāne with Ce (Be Se) for text’s 
gāmangaņatthāne. 

$11 Reading avasari with Ce Be Se; text omits. 

312 Ud-a 322. 

313 Reading ekarattivasena with Ce Be Se for text’s ekarattivasena. 
314 Cp Ud-a 183 above. 

315 Reading gantvā with Ce Be Se for text's D agantva. 

316 Sic—nagaramajjhe. 

317 DA mentions only the first two of these. 

318 Reading tam divasah ca with Ce Be Se for text's tam tam 
divsasam eva. 

319 Cp also MA iii 17f, SA iii 44ff, on what follows. 

320 Katthakammasudhākammacittakammādivasena; Be reads 
hatthakamma (handiwork), SA itthakamma (brick-work), for 
text's katthakamma (wood-work), MA silakamma (stone-work) 
for text's sudhakamma (plaster-work). No doubt all are 
legitimate, given the presence of àdi (and so on). Cp the 
description of the vihāra at Vv-a 188. 

921 Reading pana with Ce Be Se; text omits. 

922 Reading no with Be Se and Ud; text Ce omit. 

525 Supatijaggitam—cp Ud-a 79 above. 

524 It is worth noting that, at Di 7, the use of some of the items 
mentioned below—such as elephant-blankets and cushions red 
on both sides—is, to say the least, frowned upon. 

325 Reading hi with Ce Se MA SA; text Be DA omit. 

326 Reading vaseyyum và no và with Be Se MA SA (Ce vaseyya và 
no và) for text’s DA vasitum iccheyyum và no va. 

327 Cp B Disc ii p xxiff for a discussion of santhata and its 
cognates. 

328 Parisukkhabhāvam natvà; SA omits. Ce reads 
parisuddhabhāvam natvà, as does MA, which also omits na in 
the clause that follows; but were the vil at such places in MA to 
be adopted, it would agree with Ud-a (Ee Be Se). 

329 Reading catujjatiya® with Be Se MA (SA catuhi jātiya”) for 
text's Ce catujata®; usually taken to be saffron, jasmine, Turkish 
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(tarukkha) and Greek (yavana) incense—cp Pv-a 127, Miln 854, 
and discussion at MQ pp li-liii. 

330SA (MA vl) read mahāpitthikakojave ādim katvā for text's Ce 
Be Se mahāpitthikakojavādim katvā, which reading should 
probably be adopted here; a kojava (rug) is, according to 
Childers sv, “a goat's hair coverlet of fine workmanship”, but 
BHSD, sv kocava, claims this is “a woollen blanket”. Although 
frequently used (e.g. at DA 86, Pv-a 157, and at Thig-a on Thig 
378 (quoted EV ii 139) ) to explain the gonaka (a woollen 
fleece), which such passages equate with “a large long-haired 
kojava, whose hairs are in excess of four fingers in length”, its 
own meaning seems somewhat obscure. I take mahapitthika to 
mean “thick-backed”, though SED sv mahāprstha lists also the 
meaning of "camel", and it is not impossible that these were 
instead either rugs for spreading on the backs of camels, or 
alternatively rugs depicting illustrations of camels. Cp next. 
331 Reading hatthattharaņādīhi with Ce Be Se for text's 
sattahatthadihi. According to AA ii 293 (cp DA 87) hatthatthara 
can denote either a blanket for spreading on the back of an 
elephant or a blanket depicting the picture of an elephant; 
presumably the latter is meant here, since at this point MA and 
SA provides a list in the form of horse-blankets, lion-blankets, 
tiger-blankets, moon-blankets (MA canda?, vl kancana; SA 
kacana (?) ), sun-blankets, and variegated-blankets, to which 
same list Dhammapala is probably here alluding. 

332 Asananam hi majjhatthàne; MA SA read instead āsanāni 
paūnāpetvā ti majjhatthane, when we should then translate: 
“Prepared seats (āsanāni pannapetva): after first preparing a 
Buddha-seat of great worth against the auspicious pillar at the 
central point, they then...”. 

333 Paccattharanam; according to DA 87, AA ii 226, a 
paccattharana is a hide draped on top of a white cloth and then 
sewn on to it. 

334 Upadahitva; SA opadahitvā (and not upadahitvā as stated by 
Woodward). 

335 MA wrongly adopts the vl of Bhagavato. 

336 MA, SA add pattadāma, chains of leaves/petals. 
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337 Reading dvādasahatthe...kāretvā with Ce Be Se SA (MA vl) 
for text's dvādasahatthamatte...karitvā. 

338 Reading patasániyà with Be Se MA (vl) (SA patasāniyā) for 
text's pattasaniya, Ce MA pattasaniya; cp Ud-a 420 below (at 
which same point DA 539 reads sāņipākārena). The pata/patta 
confusion seems a common one, made all the worse by both 
terms being used to denote types of cloth, albeit different ones. 
According to SED sv, pata seems usually used to denote the 
material upon which pictures are painted, and from which tents 
and curtains are made—and thus also, by extension, a veil or 
screen—whilst at Khp-a 45 pata (vl patta) is used to denote the 
material from which strainers are made. Patta, on the other 
hand, seems used to denote coloured or fine cloth, such as 
woven silk, from which turbans and so forth are made (cp 
pattabandhana at Khp-a 51). Sani (< sana, hemp-cloth) is, 
according to PED sv, a screen, curtain or tent, pattasania screen 
of fine cloth. SED, sv gana, also lists the compound šaņapatta, 
which it claims is a hempen bandage. At Ud-a 57 above, the 
Lord, surrounded by the order of monks, is likened to a golden 
sacrificial post encircled by red  hemp-cloth 
(rattasaniparikkhitto), whilst at Ud-a 330 setapata (wearers of 
white pata) appears to be the name of a Jaina sect. Or is 
pat(t)asaniya here a dvandva, viz. with canvas/fine cloth and 
hemp-cloth ? 

539 Pallanka-apassayamaūcapīthādīni; MA SA both read 
pallankapītha-apassayapīthamaūcapīthāni, su ggesting that these 
are all types of pithas. On the various uses of the term pitha, see 
the long definition of same at Vv-a 8f; also VS 31 n 1, where 
reasons are given for my choice, there, of *divan" as an English 
equivalent, although the basic idea seems to be usually that of 
something with a flat surface, whether chair, icon pedestal or 
shop-counter, etc., used to support something else. Here it may 
be observed that the pitha possessed by the devatà in the first 
Vimāna Story was a vimana composed in the form of a couch 
(pallankākārasaņthitam), whilst the apassayapitha here may 
well be simply a bolster used as a pitha, rather than “a chair with 
a head-rest”, as suggested by CPD sv apassayapithaka. At Vv-a 
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220, 295, a mancapitha was supplied for use in the vihara which 
I took, at VS 345, 451, on the basis of PED, to be a dvandva, viz. 
“bed and pitha”; but this interpretation seems unlikely here— 
and I incline to the view, based partly on the definition of “a seat 
ona platform” given at SED sv mancapitha, and partly on the use 
of mancaka as stretcher at Ud 8 (there rendered “couch”), that 
this may well here be a pitha in the form of a long wooden 
bench. Beyond this, two questionsremain unanswered: (1) why 
divers types of seating were arranged for the monks, unless they 
were arranged in rows, some of which were higher than others; 
and (2) how an order of the magnitude stated could have been 
accommodated in so small a space. 

540 Reading paccattharapetva with Ce Be Se MA SA for text's 
pattharetva. 

341 MA SA state, instead, that they prepared thick-backed rugs 
(mahāpitthikakojave—cp n 24 above) for themselves against 
the eastern wall topped by cushions filled with goose- or swan- 
down so that they would not become tired whilst listening to 
Dhamma the whole night long. 

342 Reading pacinapassam with Ce Be Se for text’s pacinapasse. 
343 Mukham; or faces. MA SA “can either wash their hands or 
rinse their feet or mouths/faces”. 

344 Be reads telappadipam for text’s Ce Se MA SA telappadipe. 
345 Ce Se read °dandasu dan dadipikasu for text's?dandadipakàsu 
ca, Be °dandadipikasu, MA °dandasu dipikasu, SA 
°dandadipikasu ca. 

346 Ce Be Se read yodhakarüpavilasakhacitarüpakadinam for 
text’s yonakarūpavilāsakhacitarūpakādīnam, MA yonaka- 
rūpavilāsakhacinarūpakādīnam, SA yonakarūpakirāta- 
rūpakādīnam, MA also recording vil of yonaka- 
rüpakiratarüpakadinam andyonakarūpakinnararūpakādīnam. 
I adopt the reading of yodhakarüpa (in the form of a warrior) 
in preference to yonakarüpa ( ? in the Greek/foreign style), 
since any Greek influence in the period is question is likely to 
have been minimal or non-existent. SA states that the figurines 
(all yonakarüpa) were those of kiratas (aboriginal tribesmen), 
as does one of the vll of MA, the other that they were those of 


j 
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kinnaras (birds with the head of a man). The passage is no 
doubt open to other interpretations, given the presence of all 
these variants. 

347 Sajjāpetvā; MA SA sammajjāpetvā, swept. 

348 Cp Vv-a 31 for similar; also VS 56 n 5, 6. 

349 Daharakumāre; one isa kumara, elsewhererendered “youth”, 
upto the age of fifteen—Ud-a 294 above. 

350 Se inserts pubbanhasamayam, with the note paliyam dissati, 
appears in the Pali; cp note at Ud 86. 

351 Some of the following similes are also to be found at 
Thüpavamsa (Jayawickrama ed.) 149f (trans. 4f). 

352 The circles of the navel and the two knees—cp Vin ii 213, iv 
185. 

353 Bauhinia variegata; cp Vv-a 174 and VS 266 n 19. 

$54 Kattariya padumam kantento viya; PED lists kattari only in 
the sense of scissors, but cp SED sv kartari, the part of an arrow 
to which the feathers (the fletching) are attached. Kantento 
must here therefore be causative of kantati (1) « Skt krnatti. 
355 Suvannapamangena; cp Mahāvamsa trans 79 n 7 for further 
references. 

356 Suratta?; or well dyed. MA SA Thüp 150 ratta?. 

357 Reading pavalajalam with Ce Be Se MA SA for text’s patajalam; 
358 Ratanasatubbedhe; SA ratanasattubbedhe, seven ratanas in 
height. Cp Ud-a 245f above on the ratana. 

359 Kancuka; an encasement over an existing cetiya so as to 
enlarge it—cp Thüpavamsa 209, 210, 248 (trans. 79, 81, 136); 
also Mahàvamsa i 42. 

+60 Reading supakkalākhārasam parisincanto with Ce Be Se MA 
SA for text's supakkalākhā rasim patisincanto. 

361 Kancanagiri; also mentioned at Bv V 14, Bv-a 158. Seemingly 
a proper name. 

362 Cp Ud-a 300 above. 

565 Attana. 

364 Samantato udayapabbatakütato punnacando viya; MA SA 
omit samantato, whilst SA reads instead udayam pabbatakütato. 
CPD claims, sv udayapabbata, that this is another name for the 
mountain Udayagiri from which the sun and moon are said to 
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rise, citing, svthe latter, the reading of udayagirisikharamatthake 
at Bv-a 209, which is, however, taken at CSM 302 as “rising over 
the mountain-crests”. It is worth noting that CPD is seemingly 
unaware of the recurrence of the present passage in SA, which 
I take as evidence for the view that udaya® here is present 
participle of udeti, rather than the noun udaya. CPD, sv 
udayapabbata, also cites the reading of Merūdayapabbatindā at 
Samantakūtavaņņanā 774, which Anne Hazlewood takes, 
however, as “those chiefs, Mount Meru and the Eastern 
Mountain” (private communication). My understanding of 
Buddhist cosmology is that the sun and moon were thought 
rather to ride on the peaks of the Yugandhara mountains about 
the central Mount Meru (Sineru), whose shadow, cast when the 
sun moved behind Meru, accounted for night—cp PS 147 n 132 
for further details. It may be added that DPPN has no entry for 
either Udayagiri or Udayapabbata. On samanta(to) having the 
j meaning of "adjacent"—which is not attested by PED—cp SED 
SV. 
365 Reading ?pariseka-pinjara? for text's ?^parise-kapinjara?, SA 
?sadise kapinjara? (vl ?^parisekapinjara?), MA not splitting the 
compound. Pariseka is, presumably, Skt pariseka, not listed by 
Childers or PED. On the juxtaposition of pinjara (reddish- 
yellow) and suvannarasadhara (showers of gold-essence), cp 
Vv-a 165. 
366 From here, cp also DA 40f. 
367 As at Ud-a 280 above, but in a slightly different order, where 
see notes; cp also Ud 36. 
568 MA SA omit. 
569 Reading nakkhattaparivārito viya punnacando (DA 
tārāgaņaparivuto viya punnacando) with Ce Be Se; text MA SA 
omit. 
370 Reading ?vedika? with Ce Be Se (MA SA ?vedika?); text omits. 
DA also reads pavalavedikaparikkhitto, but equates the Lord 
instead with a mass of fire (aggikkhandho). 
371 MA SA read instead the great elders such as Sariputta and 
Moggallana and so on, DA the eighty great elders. 
372 Maņivammavammitā viya mahānāgā; manivamma, not listed 
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by Childersor PED, may mean simply jewelled armour, although 
SED, sv manivarman, gives the meaning, in addition to a proper 
name, to be a talisman consisting of jewels. DA 40 here reads as 
at Ud-a 280 above, viz. suvammitā viya gandhahatthino, as 
though they were well-armoured elephants in rut. The colour 
of an elephant is, of course, similar to that of the storm-cloud. 
373 Reading vijatitajatà with Ce Be Se DA MA SA for text's 
vijatitajatā; cp S i 13 = 165, guoted and explained at Vism 1f. 
374 Anubuddhehi; cp note at Ud-a 324 above. MA SA read 
bahussutabuddhehi (by thosewho had awoken through hearing 
much), DA as per text. 

375 Cp J iv 425ff, v 33311, 354ff; also Pv-a 171. 

376 Cp Ud-a 57 above, where this and the previous comparison 
also appear. 

377 Marugana; Ce amaragana. According to PED, this means the 
gods in general. Butit should not be forgotten that Sakka is the 
Buddhist counterpart of Indra who, through his maruts, brings 
the rain, just as here the Buddha's retinue is said to wear robes 
the colour ofa storm-cloud. Cp Sn 681, 688; Mahavamsa xv 211; 
Miln 278 etc. 

378 Who attended the delivery of the Mahāsamayasutta (D ii 
261) with a retinue of a hundred thousand Brahmas (DA 693; 
cp DA 40). 

379 Reading tārāgaņaparivārito with Be MA (Se SA 
taraganaparivarito) for text's taraganaparivuto, Ce 
taraganaparivuto; DA omits. Cp Vv-a 89; also Pv-a II 9 68, for 
similar. 

380 MA SA singular throughout; cp also Asl 13f on these rays. 
381 Moragīvarājavaņņā; MA SA moragīvavaņņā. ? Orisraja° here 
"radiant". Cp Vv-a 27 for similar in connection with the term 
veluriya, beryl. 

382 Reading sabbakesāvattehi with Ce Be Se SA for text's 
sabbakesavattehi, MA sabbakesāvattehi. The curls form the 
fourteenth of the thirty-two marks, mentioned on the following 
page. 

383 MA SA omit the white, crimson and shining bright colours. 
384 Reading akkhinam with Ce Be Se for text's atthinam. 
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385 Reading asītihatthatthānam with Ce Be Se for text’s 
asitihatthamattatthanam. 

386 Ce Be Se read sabbatthakam eva for text’s sabbatthagam’ eva. 
387 Listed at Asl 13ff as blue-black (nila), yellow (pita) red 
(lohita), white (odāta), crimson (manjettha) and shining bright 
(pabhassara); the reason why Dhammapāla here mentions rays 
of eight distinct colours—viz. gold (suvanna), charcoal (asita), 
coral (pavala), white (odata), red (ratta), yellow (pita), crimson 
(manjettha), and shining bright (pabhassara)—yet still speaks 
of them as “six-coloured” (chabbanna) is not easily explained. 
See also Ency Buddhism, ii 380ff (sv Aura). 

388 Ce Be Se read pakkhandamānā mahāpadīpajālā for text's 
pakkhandamānā padīpajālā, MA pakkhannajala, SA 
pakkhandajala; the reference here to a lamp (padipa) of any 
description is difficult to reconcile with the fact that such flames 
are also said to emanate from torches (daņdadīpikādīhi). 

389 Reading yahi with Ce Be Se for text’s yà hi; what follows may 
be compared with similar examples at Asl 13f. 

390 Michelia champaca; its flowers are cream to yellow. 

391 Pasārita; literally outstretched, as in the case of an arm, etc. 
39? Pata; cp above. 

393 Butea frondosa; at Vism 252, flesh is likened to their (red) 
colour. This tree also forms the basis of S i 191ff, being 
translated by Woodward, at KS i 124ff, as "the Judas tree”, but 
literally the "What's-its-name” tree. 

394 Pterospermum acerifolium; frequently cited as a paradigm 
of the colour yellow—cp VS 104 n 23. 

395 MA SA omit; cp above. 

396 Reading verambavatena with Ce Be Se MA SA for text's 
verambamahāvātena; cp also Vibh-a 71 (where they are said to 
occur at a height of one yojana), Thag 597f and BHSD sv 
vairambha. 

397 Reading °sampariranjita with Ce Be Se for text's?pariranjità; 
not listed by PED. This final comparison is wanting in MA SA. 
398 This surrounds the body only; a garland ofrays, not mentioned 
here, also surrounds the head—cp Vv-a 213 etc. 

399 Reading °tarakavabhasitam with Ce Be Se for text’s 
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"tārakavibhāsitam. 

400 Cp Ud-a 354 above. 

401 Erythrina Indica; cp Vv-a 174. 

402 Patipātiyā thapitānam. 

405 MA SA read slightly differently from here to the end of the 
sentence, though the idea is much the same; I follow the 
punctuation of Be. 

404 Cp Ud-a 128 above. 

405 Cp Ud-a 134 above. 

406 Reading ekam nāvam with Be Se SA (MA ekanāvam) for 
text's Ce ekanāvāya. 

407 Reading ekam sakatam with Be Se (Ce MA SA ekasakatam) 
for text's ekasakate. 

408 Reading sambhinnamukhadvāre with Ce Be Se (SA MA (vl) 
sambhijjamukhadvare) for text's sambhinnamukhadvaranam. 
409 Jātikusuma; Jasminum grandiflorum—jati is not listed by 
PED, but cp Childers, SED, sv jātī. 

410 Vanamālikā; Se navamālikā. PED sv mālikā states this is the 
double jasmine, sv mallikā, that it is the Arabian jasmine, whilst 
SED sv that it isJasminum Zambac. Presumably the prefix vana? 
(jungle) indicates that it is a wild species. See also VS 304 n 16 
on the derivation of the English term “jasmine” from the Pali 
Jātisumana. 

411 Red and blue uppalas are types of lotus. 

412 The fragrant flower of the tree Mimusops elengi. 

413 Reading sindhuvārādi with Ce Be Se for text’s sindhavaradi; 
this is the flower of the tree Vitex nigundo. 

414 Text inserts sisira; Ce Be Se MA SA omit. 

415 Cp Vv-a 37 for the instruments involved. 

416 Mukhara viya akamsu; Be mukhasambhāsāahesu m. Mukhara 
is defined at Ud-a 238 above. 

417 Akkhini labhimsu. 

418 Amatapádam viya; it was, of course, equated with the 
immortality-conferring Soma juice cherished by the devas and 
the rest—cp also Ud-a 324 above. 

419 Padasahasschi; MA SA padasatena padasahassena 
padasatasahassena, with a hundred phrases, with a thousand 
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phrases, with a hundred thousand phrases. 

420 That is, the earth; cp Vism 125. 

421 | okavināyako; or alternatively the World's Leaderless One— 
cp Vv-a 83. 

422 Cp Ud-a 112 above. 

423 What follows may be compared with MA iii 374f on the first 
of the thirty-two marks, that of having well-supported feet. 

424 Buddhasetthassa; one hesitates to think that the Buddhist 
world would have ranked its Buddhasin this way, suggesting that 
the compound may mean, instead, the one who is best through 
being enlightened, or some such. At Bv XV 9, XXIII 15, the 
Buddhaisstyled the best on earth and the best of men respectively. 
425 Reading vivajjanti with Be (MA vl) for text's Ce Se MA 
vivajjenti, SA virajjenti. 

426 Reading nikkhipam with Be MASA for text’s Ce Se pakkhipam; 
cp M ii 137 for a similar account of the Buddha's manner of 
walking. 

427 Reading nātidūre uddharati nāccāsanne with Ce Se MA SA 
(Be naccāsanne) for text’s nāti-uddharatī pādam nāccāsanne. 
428 Reading jāņū with Be Se MA (Ce jāņu, SA jānu) for text's 
janņū. 

429 Cp Ud-a 105 above; also Miln 400. 

430 Cp Vv-a 314. 

431 Usabha; cp Vv-a 83 for a hierarchical list of types of bulls. 
432 Cārucārī; MA catucārī, SA cātucārī —? like a maned lion 
moving on all fours. 

433 Ce Be read gamam settho, when “best” would instead denote 
the Buddha, for text’s Se SA gamam settham, MA purasettham, 
MA SA also both recording a vl of puram settham. 

434 Nam' ayam; Be MA SA nama kir’ esa. 

455 What follows becomes slightly more clear when read in 
conjunction with DA 38 and Sv-pt i 64; cp also Ud-a 154 above. 
456 Reading cunniyapadehi gāthābandhehi with Ce Be Se for 
text’s cunnapadehi gathabandhehi, MA cunnapadehi (vl 
cunniya?) va gathabandhanenava, SA cunnapadehi (vll cunniya® 
and cunnaka®) và gathabandhena và. Cunniya is not listed by 
any dictionary. SAi 279 states, of Vangisa’s inspired method of 
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composing verses at S i 192f, the following: gāthā bandhanto 
cunnapadani karonto vicarati, which C. A. F. Rhys Davids takes, 
at KS i 245, as "He goes about tying verses together and making 
padas of aromatic powder", which understandingis perpetuated 
by Woodward here (Ud-a 415 n 2), and which probably explains 
why cunn2? (rather tha cunniya?^) was adopted both in MA and 
SA. However, the term cunniya is also encountered at DA 209 
= MA i 269 = SA iii 198, where three grades of iriyapatha (bodily 
postures) are distinguished, viz. those that are (a) addhàna; 
(b) majjhima; and (c) khuddakācuņņiyā, Sv-pt 1327 explaining 
these as (a) those that occur over a long period of time (which 
does not, incidentally, seem to support the explanation at CPD, 
sv addhana-iriyapatha, in terms of “the (four) postures on the 
way”); (b) those that occur by way of wandering for alms; and 
(c) those that occur by way of changing from this (position) to 
thatand so on within the vihára and elsewhere (vihare annatthà 
piito c' ito parivattanādivasena pavattà). Given the fact that DA, 
MA and SA all seem to use cunniya as a synonym for khuddaka 
(minor), and that Sv-pt understands cunniya (vl cunnika) as 
denoting all postures not covered by the first two categories, it 
would therefore seem that cunniya has, at such places, the sense 
of “miscellaneous”, which sense would not be out of placein the 
present context either. Cp, however, K. R. Norman, “Pali 
Lexicographical Studies III", JPTS X, 1985, p 24f. 

437 Dukkathitan ti; MA SA omit. 

438 Cp note at Ud-a 154 above. 

439 Reading vaņņentā with Be Se for text's Ce vannento. 

440 At this point, Sv-pti 65 qualifies this statement byquoting the 
verse also found at Ud-a 336 above, viz. “Even if a Buddha were 
to recite the praise of a Buddha, proclaiming nothing else for a 
kalpa, it would be the kalpa that would, in that long length of 
time, become exhausted, not the praise of a Tathagata that 
would become exhausted". 

441 Reading pavisi with Ce Be; text Se MA SA omit. 

442 That is, the village; Se reads °patiyatto, implying it was the 
Lord that was so dressed and adorned. 

443 Reading pūjiyamāno with Ce Be Se MA SA for text's 
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pūjayamāno. 

444 Puppha®; MA SA omit. 

445 Reading yadi with Ce Be Se for text’s sada; MA SA omit this 
lemma and its explanation. 

446 Cp Ud-a 17 above. 

447 Reading °dhovanadini with Ce Be Se for text's *dhovanàni. 
448 Reading etad attham pi with Ce Be (Se etad attham pī) for 
text's tad attham hi. 

449 Cp Ud-a 324 above. 

450 Be reads rattakambalena palivethetva for text's Ce Se MA SA 
rattakambalaparivethite, which reading would imply that it 
were the image, rather than the pedestal, that had been swathed 
in the red cloth. However, the fact that the layfollowers are said, 
at Ud-a 409 above, to have placed a cushion, red on both sides, 
on the Buddha-seat, once they had prepared same, and the 
comparison, in the verses that follow, of the Lord toan ornament 
laid out on ared woollen cloth, seem, together, to argue against 
such a reading, in which the red woollen cloth would have to be 
understood, instead, as a reference to the Lord’s robe. 

451 Cp Wv-a 168 for similar. 

452 Perhaps here also in the sense of a sitting hall—cp Ud-a 202f 
above. 

453 Reading ?cárano with Be Se MA SA for text’s cariko, Ce 
carino. 

454 Cp Vv-a 86. 

455 Devatidevo; for a discussion, see K. R. Norman, “Devas and 
Adhidevas in Buddhism", in JPTS IX, 1981, pp 145-155. 

456 Cp Dhp-a i 147, Miln 111, where these three epithets recur; 
also Vv V 14 27 for the last two. Vv-a 284 explains 
satapunnalakkhano (with the marks stemming from hundreds 
of meritorious deeds) as the marks of a Great Man that have 
come into being by way of countless hundreds of meritorious 
deeds. 

457 Suvannanikkham; MA SA suvannanekkham. 

458 Cp Si 64, A i 181, Sn 689 for similar. 

459 Ce Be Se MA SA read nekkham with for text's nikkham; 
according to MA iv 147, a nekkha is an ornament made from 
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nikkha, this being a name for a combination of five types of gold 
( ? perhaps some of those mentioned at Vv-a 13) able to withstand 
knocks and abrasions. See also SA i 125 for similar. 

460 According to Vv-a 13, gold of a quality second only to that of 
singrgold; according to MA iv 147f, it gets its name from the fact 
that it originates in the form of golden shoots that rise up at the 
place where ripe Jambu fruits fall from Jambu trees on both 
banks of the Jambu river, subsequently being carried downstream 
till they enter the Great Ocean. Cp also SA i 125 for similar. 
461 To here, as at A ii 8, 29, Dhp 230, Vism 48 etc. 

462 Cp J v310 where this same gem is given by Sakka to king Kusa; 
also Mahāvastu ii 317, where the devas bedeck the Bodhi Tree 
with various types of gems, including the Vairocana. 

465 On this verse, cp Si 81 = A iii 239, quoted Vism 388. 
464MA SA Neru; MA vl Meru. Meruisthe mountain atthe centre 
of the cakkavala—cp PS 147 n 132. 

465 Reading ?yüpa? with Be Se MA SA for text's Ce ?rüpa?. 

466 Reading kokanado with Ce Be (Se kokanudo) for text's MA 
SA kokāsako; SA i 152, AA iii 315 state that kokanada is a 
synonym for paduma, red lotus, AA iii 315 adding that by 
paduma is meant the hundred-petalled red paduma. 

467 Sikhi. 

468 Virocati; MA SA virocatha. 

469 The tree of the devas of the Thirty-three, beneath which is 
situated Sakka's Pandukambala Rock on which the Buddha sat 
when teaching the Abhidhamma (Pv-a 137) and which showered 
its flowers onto the deathbed of the Buddha (D ii 137); cpS v 
238, A iv 117ff, Vv-a 110, 173ff, etc. 

470 What follows may be compared with DA 538f, AA iii 327f. 
471 DA AA asilo nissilo; Sv-pt ii 176 points out that the prefix du- 
(in dussilo, and rendered "poor") has the sense of absence, 
rather than that of reproach, but I retain “poor” so as to allow 
the cty to do its work. 

472 Reading sīlābhāvo, here and in the following sentence, with 
Ce Be Se for text's sīlabhāvo. 

473 Reading na tathā sāvajjo yathā dutiyo with Ce Be Se for text's 
n' atthi sāvajjo yatha dutiyo hi. 
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474Sippatthana; rendered by Nāņamoli, A Treasury of the Buddha’s 
Words, ii 45, as “the calling”. 

475 Ce Be Se read yena for text’s DA AA yena yena, which latter 
seems confirmed by Sv-pt ii 176 explaining the later correlative, 
tam tam, as tam tam sippatthanam. 

476 Clearly an allusion to Mi 85 where these form part ofa longer 
list of crafts, some of whom are, however, omitted from the 
translation at MLS i 113. Cp Pv I 5 6; also notes at B Disc ii 175. 
477 Ath' assa kammam vinassati; DA ath' assa mülam vinassati, 
AA ath' assa mülam pi nassati. 

478 Reading pana with Ce Be Se DA AA; text omits. 
performing (acts involving) destroying living beings and taking 
what has not been given and so on. 

480 Reading ca janim with Be Se DA AA for text's parihānīm, Ce 
parihanim. 

481 Cp Ud-a 285 above. 

482 Be omits; the four are ksatriyas, brahmins, householders and 
recluses—cp D iii 236. 

483 Pariccatta-idhalokaparaloko; the meaning would seem to be 
that, through his lack of commitment to morality and almsgiving, 
he has voluntarily forfeited any entitlement to the benefits 
associated with same in this world and the next, not that he has 
renounced the present world in the sense of going forth. 

484 Cp Ud-a 203 above. 

485 Sīlāni rakkhitum; DA AA silam rakkhitum, which could be 
taken, instead, as “to guard his morality”. 

486 Cp D iii 244. 

487 In what follows, all sources vary considerably in both readings 
and punctuation; in general, I follow Be. Sv-pt is silent. 

488 Koci; DA keci (plural). 

489 Reading nindissati with Be for text’s nigganhissanti ti va, Ce 
nigganhissati ti va, Se DA nigganhissanti va, AA ganhissanti va. 
490 Reading dassessati with Be for text’s DA dassenti, Ce dasseti, 
Se AA dassanti (they will hand me over). 

491 Text inserts va, AA va; Ce Be Se DA omit. 

492 Reading bahubhikkhusanghe sannipatite with Ce Be for 
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text's bahubhikkhü sannipatite, Se bahü bhikkhü sannipatite, 
DA AA bahü bhikkhü sannipatita. 

493 Reading koci...jānissati with Be AA for text's Ce 
ete...jānissanti, Se ete...jānissati, DA keci...jānissanti. 

494 Reading atha with Ce Be Se DA AA for text's ajja, today. 
495 Reading nikkaddhissati with Be for text's Ce Se DA AA 
nikkaddhissanti. 

496 Reading samāno susīlo with Be Se for text's samāno adussīlo 
appito, Ce samāno adussīlo appicchako, DAAA dappito, haughty. 
497 On account of his state of remorse—Sv-pt ii 176. 

498 Sv-pt ii 177 states that he opens his eyes and sees ‘this world’ 
in the form of a vision of his wife and children and so on, closes 
them and then beholds the next world by way of the gatinimitta 
(or sign as to where he is about to arise—cp Compendium 26f, 
73; Narada, A Manual of Abhidhamma, Kandy 1968, pp 180, 191). 
499 The four destinies of rebirth in hell, as an animal, as a peta, 
Or as an asura. 

500 Sise—so DA AA; all editions of Ud-a omit. 

501 Aggijālāya ālingiyamāno; Be aggijālābhighātena jhāyamāno, 
as though he were being burnedthrough beingstruckat by fiery 
flames. DA AA omit. 

502 On what follows, cp Vin-a 167, It-a i 72f and Vism 427 and 
Ud-a 293 above; also DA 496 # SA ii 97 # AA iii 206 and MA ii 37. 
505 Reading ayà with It-a for Ud-a (all eds.) and Vin-a, Vism aya. 
Taken by Pe Maung Tin (Pp 494) as “the course” and (seemingly 
in error) by Nànamoli (Ppn 469), on the basisofthe explanation, 
at Vism 495, of aya (in dukkhasamudaya) in terms of kāraņa, as 
"the reason". The confusion between aya and Aya is probably a 
very old one, since the PTS editions of the commentarial 
passages explaining apaya in some cases preserve both readings; 
whilst the matter is further confused by the fact that some of - 
these passages contain secondary, alternative explanations in 
which aya and āya are again both recorded as readings. The 
principal understanding of aya/aya would seem to be one of 
growth, or increase—hence, at DA 496 = SA ii 97 = AA iii 206 we 
find the following: sabbe pi hi te vaddhisankhātassa ayassa/ 
ayassa abhavato apaya ti vuccanti, just as, at MA ii 37, apayan ti 
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ādīsu vaddhisankhātā vā ayā apetattā apāyo. With this may be 
compared the use of āya/apāya in the terms āyakosallam and 
apāyakosallam at Vibh 235f, guoted Vism 439f, the latter 
explaining these again in terms of growth, viz. āyo nāma 
vuddhi...apāyo ti pana avuddhi; cp also DA 1005 for similar, and 
in the same context, and upon which Sv-ptiii 280 adds: àyanti ito 
sampattiyo Gyo, kusalānam dhammānam abhivuddhi ti āyo ti 
vaddhi ti. Apenti sampattiyo etenà ti apayo, kusalanam 
dhammānam hānī ti aha apāyo ti avaddhi ti. That aya/āya, in 
apaya, has the sense of growth also seems confirmed by the 
completely different etymology at Sadd 403, 421 (quoted CPD 
sv apaya) in terms of n’ atthi payo vuddhi ettha ti apayo; and it 
is surely this same sense that Dhammapāla has here in mind in 
equating it with meritand the root-cause of heaven and freedom. 

To make sense of the alternative explanation here we 
have, I think, to read sukhanam va āyassa āgamanassa abhāvā 
apayo for text's sukhanam va āyassa 4gamanassa và abhāvā 
apayo, Ce Be Se sukhanam va ayassa 4gamanassa va abhava 
apayo, since Dhammapala would now seem to be using ayassa in 
the sense of “arrival” (cp SED sv), glossing same with 
agamanassa—cp sukhānam và āyassa abhāvā apāyo at Vin-a 167, 
Vism 427, and upon which Pm ii 333 (Se) states āyanti etasma 
sukhàni ti àyo (quoted CPD sv aya). It may be added that it is 
difficult to know which of the two readings (ayassa/āyassa) 
Woodward really had before him, when it be observed that he 
misquotes his own text at Ud-a 418 n 6. 

Although this second explanation makes reference to 
sukha, it is probably quite distinct from a third explanation, 
again in terms of sukha, but in which the reading is almost 
certainly that of aya (which, according to SED sv, can mean 
"good luck, favourable fortune", etc.). Hence, at AA 157 we find 
nirayo hi ayasankhata sukhā apeto ti apayo, at It-ai 72 nirayo hi 
ayasankhata ( ? for aya?) sukhā apeto ti apayo), and at Pv-a 52 
n' atthi ettha ayo sukhan ti nirayam. 

Sv-pt ii 119 on DA 496 might be thought to confuse 
matters even further by stating: apāyā ti avaddhikā, sukhena 
sukhahetunā va virahita ti attho, thus equating the first of the 
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above explanations with either the second or third (or both). 
504 Pe Maung Tin and Nanamoli take dukkhassa as “of ill” and 
“of suffering”, but Sv-pt ii 119 explains as āpāyikassa dukkhassa 
pavattitthanabhavato. 

505 The word-play between duttha and dosa is obscured in 
translation; on dosa, cp It-a i 46f, also Ud-a 144 above for the 
eight blemishes of man. 

506 Reading vivasā nipatanti with Ce Be Se Vin-a 167 for text's 
vināsā nipatanti, It-a vinassāni patanti; vivasa is not listed byPED, 
but cp Childers sv, also SED (952) sv vivaša. Vism 427 (PTS) 
reads vinasa, but this is read by Pe Maung Tini (Pp 495) as vivasa, 
and rendered “against their will”; whilst Nanamoli’s translation 
(Ppn 469) prints this as vivasa and takes it as “being separated 
out". 

507 So Ce Be Se Vin-a It-a Vism for text's vinassanti. 

508 So Ce Be Se Vin-a Ita (Vism patanti) for text’s nipatanta. 
509 Pe Maung Tin (Pp 495) and Nanamoli (Ppn 469) take this 
once more as “the course” and “reason” respectively. But, as 
already noted, it is, at Pv-a 52, glossed by sukham, and thus more 
likely equivalent to Skt aya in the sense of “good luck, favourable 
fortune” etc. 

510 Or perhaps serpent-kings, one of which was Mucalinda at 
Ud-a 100 above. 

511 Reading avinipatitattà with Be Se Vin-a for text's Ce 
vinipatabhavatta, It-a Vism avinipatattà; Pe Maung Tin renders 
this “since there are no broken limbs (as among the Asuras)” ! 
512 Se Vin-a read hi vimànàni pi nibbattanti, for vimanas also 
come into being (for petas of great potency there), for text's Ce 
Be pi vijjamānattā; It-a Vism omit entirely. 

513 Reading yathavutten’ atthena with Ce Be (Se Vin-a Ita 
yathavutten’ atthena, Vism yathavuttena atthena) for text's 
yathavuttena tthàne. 

514 Reading ca vuccati with Be Ita for text's Ce Se pavuccati, 
Vin-a vuccati, Vism ca...vuccati. 

515 Reading vinipatitattā with Ce Be Se Vin-a Ita for text's Vism 
vinipatatta. 

516 Sabbasampattisamussayehi; Vin-a It-a (vl) Vism 
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sabbasamussayehi, the latter being taken by Pe Maung Tin as 

“the sum of all desirable things” and by Nanamoli as “all 

opportunities”. 

517 [t-a turns to other matters at this point. 

518 That is, the one stationed in the home, when diligent, is able 

to accomplish on time his particular craft; and so on with 

appropriate changes—Sv-pt ii 177. 

519 Reading sangayhati with Ce Be Se Vism for text's sangayha ti. 

520 Nanamoli takes sutthu aggo as a single phrase, viz. "the very 

highest". 

521 Visayehi; Ud-a 293 reads visesehi here. 

522 Cp Ud-a 207, 293 for similar. 

523 DA 539, MA iii 25 rejoin at this point. 

524 Reading pālimuttāya with Ce Be Se for text’s palimmuttikaya, 

DA pālimuttakāya. Sv-pt ii 177 explains as follows: sangiti- 

anārūļhāya dhammakathāya, with Dhamma-talk not 

incorporated in the rehearsal (i.e. the Canon). Cp also Childers, 
3 v pālimuttikā, and how Dhammapāla later states that only the 

verses recording his appreciation for the gift of a dwelling came 

to be incorporated into the recension, namely at Vinii 147f. MA 

reads instead: etthadhammikatha nama santhagaranumodana- 

patisamyuttà pakinnakakatha veditabba, in this connection, 

that which is called Dhamma-talk is to be understood as that 

specifically directed (towards such villagers) in connection with 

his appreciation for the meeting house. 

525 Reading ānisamsadassāvitāya with Ce Be Se for text's 

ānisamsadassāvino. 

526 Reading sīlassa with Be Se for text's Ce sīlassa ca. 

527 Reading upāsakānam with Ce Be Se; text omits. 

528 Cp Ud-a 302 above. 

529 The rose-apple tree, Eugenia Jambolana, after which the 

Indian subcontinent gets its name of Jambudīpa. 

530 Cakkayantena. 

531 Cp Ud-a 202f above. 

532 Reading pi with Be Se for text’s Ce hi. 

533 Verses also at Vin ii 147f, J i 93, DA 304; cp the translations 

at B Disc v 206 and Jayawickrama, The Story of Gotama Buddha, 
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126. 
534 Patihanti; presumably third person singular—cp hanti—but 
taken as plural in the other translations. Sv-pt i 433 explains as 
patibahati (singular). 
535 Tato; so also below. It is not at all clear how this term should 
be taken here; Vin-a and Sv-pt are both silent. 
536 Sisire; B Disc v 206 takes this as “the wet season”, but cp SED, 
sv Sisira, which states that this is the cool or dewy season 
comprising two months, Magha and Phālguna, from about the 
middle ofJanuary to that of March. The wet season, on the other 
hand, during which the rains retreatis observed, follows the hot 
season of April, May and June. 
537 Leņattham; taken at B Disc as “arefuge” and by Jayawickrama 
as “a place of safety”, though Vin-a explains as niliyanattham and 
Sv-pt as patisallānārāmattham, both therefore insisting it is 
given so as to provide a means of seclusion. 
538 Cp Ud-a 274f above for similar. 
539 Those by whom much has been heard where the texts are 
concerned as well as those by whom much has been heard where 
penetration is concerned—Vin-a 1216; as at Ud-a 326 above. 
540 Reading ’va with Se MA; text Ce omit, whilst Be reads tava 
here. 
541 Reading vuttatthàn' eva with Ce Be Se for text’s vuttatthāne 
"va, MA vuttatthàn' eva; presumably a reference to Ud-a 242, 
361, 388 above. 
542 Vippabhata®; not listed by Childers, PED or SED. 
543 Cp Ud-a 161 above. 
544 Patasaniya; cp Ud-a 410 above. 
545 Reading telappadipam with Be for text’s Ce Se 
 gandhatelappadipam, ? scented oil-lamps. 
546 Reading thokam vissamitukāmo with Ce Be (Se thokam 
visametukāmo) for text’s thokan ca sayitukāmo. 
547 Reading idam with Ce Be Se for text’s idha. 
548 Reading Bhagavatā with Ce Be Se for text’s Bhagavato. 
549 Reading sandhāya with Ce Be Se for text's patthaya. 
550 Reading patthāya with Ce Be Se; text omits. 
551 The Pali term thàna embraces a large variety of meanings 
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(such as occasion, place, position, standing, etc.). I have 

adopted here that which I thought the most appropriate in each 

context, though no doubt other interpretations are possible. 

552 Be Sunidha throughout. 

553 Reading mahā-amaccā with Ce Be Se for text's mahāmattā 

mahāmaccā, D mahamatta maha-amacca. 

554 Reading mahāmattā with Ce Be Se for text’s D 

Magadhamahamattà. 

555 More literally, being *of great measure" (mahàmattà) since 

they were endowed with a great (mahityā) measure (mattāya) of 

authority; Sv-pt ii 177 adds an alternative explanation in which 

issariyamattaya is taken as a dvandva, viz. endowed with great 

authority and aids to felicity (vittüpakaranena—on which cp 

Ud-a 104 above), since in the outside world aids to enjoyment 

(upabhogūpakaraņāni) are called matta. 

556 Gharavatthüni; Sv-pt gharapatitthanatthanàni. Rendered at 

Ud-a 419 above as "houses and grounds"; cp also Pv-a 17 where 
atthudevatās are said to inhabit the house and its grounds and 

so on. 

557 So Ce Be Se DA Sv-pt and Ud for text's namenti; similarly in 

the gloss that follows. 

558 Reading vatthuvijjapathakanam with Ce Be Se DA for text's 

vatthuvijjapathakanam; on vatthuvijjà see also D i 9, S iii 239, 

Vv-a 82 (re Mahagovinda) and Vism 270 etc. 

559 Reading ranno with Ce Be Se for texts rannan ca, DA ranna 

ca (vl rannan ca). 

560 So Sv-pt ii 177. 

561 Jananti; DA passanti, they behold, which may be preferable, 

since they no doubt actually perceive such things in their 

divinations. 

562 Reading hetthāpathaviyam with Be DA (Ce Se 

hetthapathaviya) for text's hettha va pathaviya; DA 93 adds they 

also behold the qualities and defects at a spot eighty ratanas in 

the air. 

565 Bhüta; cp note at Ud-a 351 above. 

564 Ce Be DA read jappetvā, Se jappītvā, for text’s Sv-pt (DA vl) 

Japitvā; Sv-ptexplains: sippam japitva tadisam sarambhatthanam 
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pariharitvā anarambhe thane tahi vatthupariggahitahi devatāhi 
saddhim mantayamānā viya tamtamgehāni mapenti 
upadesadanavasena, which I take to mean “In avoiding a place 
of danger of such a sort by muttering their šilpa, they plan this 
and that house, by way of giving directions, as though they were 
taking counsel with the devatās occupying sites at a place lacking 
such dangers”. Sippam, though rendered “craft” immediately 
above, may here mean some hymn or mantra employed for the 
purpose (cp SED sv šilpa). 

565 Nāmenti; Se namanti. PED rejects nāmeti as causative of 
namati but cp SED sv namati, which records causatives of both 
namayati and namayati. 

566 Pativigacchanti; literally to become separate again, and 
presumably the opposite of the act of possessing someone's 
body. 

567 Text Ce insert tathà karonti; Be Se DA omit. 

568 Vadapessanti; so all editions of Ud-a. DA and Sv-pt read, 
instead, vaddhāpessanti, have them augment, Sv-pt explaining 
as brühessanti, promote, adding that sight of the wise and so on 
is the utmost of things auspicious, for which reason they went on 
to say "Then we (will gain sight of those possessing morality)”. 
Woodward, however, adds a note stating "A. vàdap-; C vadàp-; 
DA as above (mangalam vaddhetum = to raise the Jayamangala 
chant, referred to below)”, which is impossible to understand, 
since his own edition of the text reads vadapessanti at this point, 
just as Ud-a 423 below reads vācāpessāma (as, indeed, does DA). 
569 Reading panhavissajjanam with Ce Be DA (Se ?visajjanam) 
for text's panhanissajjanam. 

570 Pattim; the humans will allow the devatās to partake of the 
heavenly excellence that will come into being as a result of their 
having given the alms; cp Vv-a 188, 190 and 289, also VS xxxviiiff. 
571 Be Se read icchānurūpam for text's Ce icchanurüpena; DA 
omits the whole sentence. CPD sv icchānurūpa gives the 
reference as though it were to a verse, though no text prints as 
such. 

572 Skt Vi$vakarma, the divine architect and artisan. 

573 So Ce Be Se DA and Ud for text's ariyayatanam; Be also 
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inserts Ananda, in accordance with Ud. 

574 Rasivasena; by the hundred or the thousand—Sv-pt ii 178. 
575 Reading áhata? with Ce Be Se DA for text's āhata”. 

576 Reading annattha vikkayam agacchanta with Ce Be Se (DA 
annattha vikkayena agacchantam) for text’s annatha 
vikkayam agacchanta. 

577 Reading sabhāvāni with Ce Be Se for text's sabhāyāni; DA 
omits. 

578 By the four gateways (dvaresu) are probably meant the 
corridors stretching from the gateways into the building’sinterior 
which, as with temples these days in South India, were lined with 
the stalls of numerous traders. The income raised in each 
corridor would then be equal to that raised in the interior hall. 
579 Text inserts pucchissati; Ce Be Se DA omit. 

580 Nigganhissati; or censure, arrest, detain, punish, etc. 

581 Akatatthāne; here meaning not only a wild and uncultivated 
piace, but also one that is inauspicious or unlucky. 

582 Commonly used to denote those of bad omen; cp Pv-a 272. 
583 Reading tam mayam with Ce Be Se DA for text’s tam 
samayam; Woodward claims that the reading of DA is tam 
samayam, which is quite wrong, as is the vl of DA recorded in his 
immediately following note. According to Sv-pt i 178, “him” 
(tam) here refers to the Lord. 

584 Vacapessama; not listed by PED. Cp Ud-a 421 above. 

585 Pubbanhakale; Be pubbanhe kale. Cp Ud-a 62 above. 

586 Nīhārena; not listed in this sense by PED, but cp SED sv nir 
* N hri. Cp Ud-a 62 above for similar. 

587 As at Ud-a 62 above. 

588 Reading na honti with Ce Be Se DA for text's na honti ti. 
589 Reading karonti with Ce Be Se for text's DA karothā ti. I 
presume that the latter would have to be understood as an 
injuction to certain other devas—such as the arakkhadevatas— 
who normally afford such protection (cp Khp-a 120, 169, etc.). 
Sv-pt adds that normally humans assign such gifts to their peta- 
relatives, rather than to devatās to whom they are not related, 
and that the protection here provided them in return, against 
future mishaps, forms their “counter-worship” (patipūjā), though 
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is somewhat vague as to who actually provides it. 

590 Reading kālānukālam with Be Se DA for text's Ce kālena 
kālam; cp Ud-a 81 above. 

591 Uppannaparissayam haranti (DA uppannam parissayam 
haranti); Ce uppannaparissaya pālenti. Be adds a note stating 
"Uppannaparissaya pālenti (Si | Ka) Dī-ttha ii 132 pitthe pana 
passitabbam”, suggesting that the Burmese edition of DA reads 
as Ce. 

592 Reading catupaūcachamāsantaram with Ce Be (Se 
?mmásantaram) for text's catumāsachamāsantare và, DA 
catumāsachamāsantare va. 

595 So Ce Be Se for text's Gotamatittham; Woodward fails to 
notice the discrepancy. Ud 90 (Ee) appends afootnote number 
of "1" to "Gotamadvaram", suggestive of a vl, but records no 
note. 

594 Reading anotiņņattā with Be Se for text’s Ce otinnatthanam. 
595 Reading nàhosi with Be Se for text’s Ce ahosi; were one to 
adopt the readings of text Ce here and in the previous note, the 
meaning would instead be that the place at which the Lord 
descended into the water in order to cross over the Ganges 
became known as "Gotama's Crossing-point", which is clearly 
incorrect since, as Ud confirms, he did not descend into the 
water at all. Hence, this particular prediction on the part of 
Sunidha and Vassakàra proved incorrect. 

596 Which, in the same context at S ii 134, is itself the reading. 
Cp DA 402 # MA iv 145 # SA ii 129 # AA iii 235 on what follows. 
597PED, sv tittika, states the derivation and meaning of samatittika 
to be uncertain, whereas later, sv samatitthika, it gives the 
etymology as sama + tittha + ika. Dhammapāla, however, quite 
clearly derives tittika from titti, satiation, explaining as titta, pp 
of tappati, to satiate. It is worth noting that, as with the English 
term "full", püra and punna also have themselves underlying 
notions of being satisfied. 

598 Without bending the neck—MA AA. 

599 Reading ?bhàvam eva with Ce Be Se for text’s *bhavam eva; 
CPD, svubhatoküla, quotes the reading of text without comment. 
600 Ubhatoküle jalaparipunna?; Be ubhatokülasamam 
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paripuņņa”, so as to be level with both embankments. 

601 Nala; Be danda, sticks. 

602 Sabbantimena paricchedena; text prints sabb’ antimena, DA 
sabbant’ imena. PED has no entry for sabbantima, but cp 
Childers sv sabbo. Sv-pt is silent. 

603 And not merely a synonym for the sea—so Sv-pt. 

604 Be Vin-a DA read yojanamattam gambhirassa for text’s Ce Se 
yojanamattagambhirassa. 

605 Reading saritva gamanato with Be Se for text’s saritva pi 
gamanato, Ce saritvapagamanato. 

606 Cp Ud-a 364 above. 

607 Sankhatam; DA sambhatam, presumably in error. 

608 Reading °bharitani with Ce Be Se DA for text’s °haritani, 
which Woodward claims is the reading of DA. 

609 Reading pana with Be Se DA for text’s Ce pi. 

610 Reading pabandhati with Ce Be DA Vin-a for text’s Se 
bandhati; cp Ud. 

611 Reading kullam with Ce Be Se; text omits. 

612 Reading patitthitā ti with Ce Be Se for text's patitthitāni. 
613 Cp DA 35. 

614 Cp Ud-a 217 above. 

615 Reading dvidhapatham with Be for text’s Ce Se 
dvedhapatham. Cp next note but one. 

616 Pi; text omits. 

617 So Be for text's Ce Se dvidhāpatham; such reading is 
recorded as a vl by Ud Be Se. 

618 Reading pantho, here and below, with Be and Ud for text's 
Ce Se maggo, path. 

619 Reading saparissayo ti with Ce Be Se; text omits. 

620 Reading nikkhipitvà pakkàmi with Be Se for text's Ce nikkhipi. 
621 Reading pi with Ce Be Se for text's hi. 

622 Ludda; “like Rudra”, the unpredictable and fierce Vedic 
deity later absorbed into the figure of Siva. 

623 Reading ayapatham with Be Se for text's Ce āņāpatham; cp 
Ud-a 421 above for similar. 

624 Reading jānāpessāma with Ce Be Se for text’s jānāpessāmi. 
625 Reading imassa maggassa parissayabhavam with Ce Be (Se 
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imassa maggassa sappatibhayabhāvam) for text'simam maggam 
sappatibhayam. 

626 Reading vipphalesum with Ce Be Se and Ud for text's 
vipphalesum; Woodward adds the note “St. vipphālesum as 
below"where, however, the samereading ofvipphalesum recurs. 
627 Vedasankhātena catusacca-ariyamaggaūāņena gatattā 
adhigatatta; I presume, on the basis of the (alternative) 
explanation given at Ud-a 119 above, that nibbàna is here 
understood. Forsimilar definitions of vedagü, see MA ii 324; SA 
i 207, ii 386; Sn-a 330 (which is probably what Woodward 
intended by "Sn. 330" at Ud-a 426 n 6); and Ita ii 33, 119, 173. 
Woodward’s reference (n 6) to Sn 330 is probably in error for 
Sn-a 330. 

628 Cp the opening verse of the Account of the Inception of the 
Composition (Ud-a 1), in which Dhammapila salutes “the one 
who has gone to the other shore ofthe ocean of things knowable" 
(neyyasagaraparagum). Text Ce insert an extra va after ūieyyassa, 
when we should have to read: On account of one’s having gone 
to the other shore of the Veda, or else of the whole of that which 
is knowable. 

629 Reading hitahitam with Ce Be Se for text’s hitam. 

630 Missito; Be misso. 

631 Reading yathà kim with Ce Be Se for text's yath’ aha. 

632 Sahabhüto; cp Ud-a 333 above. 

655 Kumarika; feminine of kumāraka, youth, on which cp Ud-a 
204 above. Or perhaps princess. 

654 Cp Vibh-a 297, which mentions the 82 minor duties, the 14 
great duties, plusafewothers, but without elaborating; Nanamoli, 
in translating, fails to investigate. 

635 Cp Ud-a 120, 159 above. 

636 Reading vattabhiratim with Ce Be Se for text'svattübhiratim. 
637 Reading sokatanukaranattham with Ce Be Se for text's 
sokatanukakaranattham; cp Ud-a 325 above. 

638 Devasikam; text Ce Se insert divase divase (day in, day out), 
which is however not to be found in any edition of Ud utilised. 
639 Asunna; cp Ud-a 161 above where suññam is explained as 
vivittam, there rendered "remote". 
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640 Piyavatthum; cp Ud-a 120 above. 

641 Reading tavabahukehi puttehi ca nattarehi ca ti with Be Se 

and Ud for text’s tava sambahulehi puttehi nattarehi ti, Ce tava 

sambahulehi puttehi ca nattarehi ca ti. 

642 So Ce Be Se for text’s sattam. 

643 Sankheyyappadhanà; Dhammapāla is here alluding to 

grammatical niceties concerning the declension of numerals. 

644 Sundaram; or elegant. 

645 What follows ought to be read in conjunction with Pts i 37ff 

and Vism 503ff where grief, lamentation, dukkha, dejection and 

despair etc. are defined in detail. 

646 Cittasantapa; or "heart-burn". See also Pp 596 n 5. 

647 Cp Ud-a 209 above. 

648 Reading sokuddehakasamutthāpitavacīvippalāpalakkhaņā 

with Be (Se sokuddekasamutthapitavacivippalapalakkhana) for 

text’s kayasokahetukassa samutthāpakā keci vippalapalakkhana, 
e kàyasosaka?. Cp Vism 504 which contrasts grief, lamentation 

‘and despair as follows: Grief is like the cooking of oil, etc. in a 

pot over aslow fire. Lamentation is like its boiling over from the 

pot when cooking over a quick fire. Despair is like what remains 

in the pot after it has boiled over and is unable to do so any more, 

going on cooking in the pot till it dries up. 

649 Vā; text Ce pi. 

650 The standard elaboration of the truth of dukkha runs as 

follows: (1) birth is dukkha, (2) old age is dukkha, (3) dying is 

dukkha, (4) grief, lamentation, dukkha, dejection and despair 

are dukkha, (5) association with that which is not dear is 

dukkha, (6) dissociation from that which is dear is dukkha, 

(7) not getting what one wants is dukkha (e.g. Vism 498ff). It 

would therefore seem that Dhammapala first takes “griefs or 

lamentations or dukkhas" as denoting the first three members 

of (4); and then secondly argues that the presence of và (or), 

which can have the function of denoting an unstated alternative, 

indicates the inclusion, also, of all the other forms of dukkha as 

well. 

651 Cp Vv-a 37. 

652 Reading sattam sankhàran ca with Be Se for text's Ce 
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sattasankharam; cp Vism 504f, where association with that 
which is not dear and dissociation from that which is dear is 
explained in terms of association with/dissociation from beings 
and formations that are charming. 

653 Reading bhavanti with Be and Ud for text’s Ce Se sambhavanti. 
654 Woodward wrongly gives the source, at VofU 112 n 2, as “Dhp 
209”. 

655 Ce Be Se read °maccharehi ti ca Adi for text's "maccharā ca 
ādi; Sn (Ee Be) also read maccharā ca, rather than maccharehi. 
656 Ce Be Se read piyappabhūtā for text’s (Sn Ee Be) piyā 
pahūtā. 

657 Dhammapāla thus explains paridevitā and dukkhā either as 
masculine plurals substituted for neuter plurals, or else as 
neuter plurals, but with their final syllable of ni elided. 

658 Vītasokā; so Be and Ud. Text Ce Se read vigatasokā, rid of 
grief, but it would seem the reading of Ud should be preserved 
here. 

659 Reading katthaci with Be Se for text’s Ce na katthaci. 

660 Reading sattaloke ca sankh@raloke ca with Ce Se (Besattaloke 
sankharaloke ca) for text’s sattaloke ca. 

661 Piyāyanā; Ce Be Se piyayanam, both here and below. PED 
lists only the former. 

662 Reading va with Ce Be Se for text's và. 

663 Reading rāgarajādīnaū ca with Ce Be Se for text's 
ragavirajadinan ca. 

664 T'ext Ce insert pana; BeSe omit. The present clause is, in fact, 
a gloss on patthayàno (the one wishing) several lines earlier, 
which point is somewhat obscured in translation, given the 
different word order required by Pali and English. 

665 Cp Vism 320, 385. 

666 MA ii 109 on Mi 135 (aboutto be quoted) statesthat the Lord 
causes people to abandon yearning and lust even where samatha 
and vipassana are concerned. 

667 Cp also Vin ii 74ff iii 158ff, ii 124ff; also AA i279ff. The false 
accusation (cp below) recorded at Vin ii 124f led to the monks 
"turning upside down the bowl" of the Licchavi Vaddha, thus 
depriving him of an opportunity of making merit, and thus a 
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form of excommunication. Itis interesting to note this canonical 
precedent for the same practice used, in late 1990, by the 
Burmese sangha against members of the armed forces. 

668 Cp Ud-a 244 above. 

669 Cp Ud-a 78, 123, 348 above. 

670 Matapitaro; however, according to AA i 274, his mother died 
as she was about to give birth. As her body was being cremated, 
her belly split in two and Dabba rose into the air through the 
power of his merit, falling onto a wooden (dabba) pillar (of her 
funeral pyre, according to DPPN i 1060), as a result of which he 
was given the name of Dabba by his grandmother to whom he 
was then handed over. When he was seven years old, the Lord 
visited the area and Dabba, upon seeing him, begged his 
grandmother to be allowed to go forth. Cp Dhp-aii 240 (quoted 
Vism 379) for a similar account of the birth of the elder 
Sankicca. 

671 Cp Ud-a 321 above. 

672 According to AA i 274f, he became established in the 
sotapatti-fruit with the falling of the first lock of hair, in the fruit 
of once-return with the second, in the fruit of non-return with 
the third, and in that of arahantship by the time the rest of his 
head had been shaven. 

673 Being accorded chief place as regards those who appointed 
lodgings—cp Ai 24. When monks arrived at an unseasonable 
hour, he would go before them lighting their way through the 
dark with the light that emanated from his glowing finger—Vin 
ii 76 = iii 159; AA i 275. 

674 Reading tassa with Be Se for text’s Ce tattha. 

675 Reading katipayamuhuttika with Be Se for text's Ce 
katipayamuhuttakala. 

676 Cp Vv-a 158 for similar concerning Sariputta. 

677 Reading iddhānubhāvam pakāsento with Ce (Be Se 
iddhānubhāvam vibhāvento) for text’s iddhānubhāvattā. 

678 Sāsanassa niyyānikabhāvadassanattham; according to 
Childers sv, niyyānika, exiting, is an epithet of the Sāsana. 

679 Perhaps a reference to the followers of Mettiya and 
Bhummajaka who persuaded the Licchavi Vaddha to falsely 
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accuse (the seven year-old) Dabba of having seduced his wife 
(Vin ii 124f) and the nun Mettiyā to falsely accuse him of having 
assaulted her (Vin ii 78f). 
680 Reading tath’ eva with Ce Be Se for text’s tath’ evam. 
681 Sic; he was, after all, only seven years old and freshly 
ordained. Cp Ud-a 98 above where the non-ordained Bahiya is 
styled an elder and Ud-a 297 where a monk, rotten to the core, 
is similarly referred to. 
682 Reading apucchati with Ce Be Se for text's āpucchā ti. 
683 Reading tatth’ idam karanam with Ce Se for text's n’ atth' 
idam kāraņam, Be kim tattha kāraņam. 
684 Cp Ud-a 226 above. 
685 Amülakena; literally, without root. 
686 Reading ghatayanti with Be for text’s ghatanti; Ce Se omit. 
687 Sarasen’ eva; in other words, they simply let those formations 
run their course until they become completely exhausted. Cp 
Ud-a 177 above for similar concerning the savas. 

j 688 Also quoted at Ud-a 167 above, where see notes. 
689 Cp Ud-a 200 above for similar. 
699 Tejokasiņacatutthajjhānasamāpattim samapajjitva; cp Vism 
374: pathavikasine pana pathamam jhānam samápajjitvà, taken 
by both Pe Maung Tin and Nànamoli as “in the earth-device" 
and "in the earth kasina". Tejokasina is literally heat-kasina. 
691 Cittācāram. 
692 Cp Ud-a 10 above; explained at AA ii 268 as iddhi yeva 
patihariyam iddhipatihariyam. 
693 Stock description of the display of potency (iddhi)—cp D i 
78, etc. 
694 As explained at Vism 396ff. 
695 Reading nisinno with Ce Be Se; text omits. 
696 Reading vutthāya sarīram āvajjitvā puna samāpattim 
samāpajjitvā with Ce Be Se; text omits. 
697 Sarīrajhāpanatejodhātum adhitthahitvà parinibbāyi; this 
whole process may be compared with the account given Vism 
387, where the monk, wishing to become multiform (i) first 
attains jhana; (ii) emerges from same; (iii) performs the 
preliminary work towards his desired goal; (iv) again attains 
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jhàna; (v) emerges from same; and (vi) resolves, whereupon he 
becomes multiform simultaneously with that resolving 
consciousness. Dhammapala here, however, seems to be 
suggesting that the resolving is performed whilst in jhana, 
rather than after emerging from same, which would also seem 
to be the case at Vism 402 where the person concerned is about 
to visit the Brahmaloka. The view that such resolving here is 
performed whilst still within jhana may also seem supported by 
thestatement belowthat hesubsequently emergesfrom potency- 
consciousness (iddhicittato) and then attains parinibbana by 
way of bhavanga-consciousness. 

698 An allusion to Vism 416f where itis said that this fire, like that 
which burns butter and oil, leaves no ash; cp Ud where the same 
comparison appears. 

699 Reading anavasesento with Ce Be Se for text's anavasesato; 
avaseseti is not listed by PED. As noted in Ud, the fire that 
¡consumed the body of Dabba is described as being in all respects 
the same as that which consumed the body of the Buddha at his 
Parinibbàna, and with the same results, save for the fact that in 
the case of the Buddha, his bones/relics (sariram) were not 
destroyed (D ii 164). On this difference the cties appear silent 
though, given the fact that it has since become fashionable for 
the relics of arahants generally to be worshipped—and Dabba 
was an arahant—we must either suppose that Dabba's bones 
did, in fact, remain behind, or else that they did not as a result 
of a difference in the manner of prior resolving in either case. 
700 Reading uttarimanussadhammam with Be for text's Ce Se 
uttarimanussadhamma. 

701 Reading pātihāriyakaraņassa with Ce Be Se for text's 
patihariyakaranena. 

702 At Vin ii 112; the qualification that follows is, however, only 
to be found in the cty thereon (Vin-a 1203). 

703 Cp Ud-a 141 above. 

704 Reading āņatto va with Be Se for text's āņatto. 

705 Dhammasāminā; also at Vv-a 155. 

706 Reading tadatthaparidipanam with Ce Be Se for text’s 
tadatthadipanam. 
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707 It may help if what follows is read in conjunction with the 
tables appended to Nāņamoli's translation of the 
Visuddhimagga. 

708 Text Ce insert yo...so; Be Se omit. 

709 Catusantatirūpakāyo; explained at Compendium 161ff (A 
Manual of Abhidhamma, p 301), and Asl 82ff. 

710 Cp Vism 443f. 

711 Dayhi nassi; Se omits dayhi, Be nassi, the latter recording this 
as a vl for dayhi. 

712 Cp D iii 244 for the six types of perception. 

713 That is, the six external bases forming the objects of 
perception—cp D iii 243 etc. 

714 Reading kusalākusalavedanā with Be Se for text's 
kusalākusalavedanādi sabbā pi vedanā. 

715 This seems to be an elaboration on the three types of 
sensation, viz. skilled (kusala), unskilled (akusala) and 
indeterminate (avyākata), at e.g. Vism 460 since, in the 
Abhidhamma, states that are themselves the ripening (vipāka) 
of previous deeds and those that are karmically neutral ( kiriya) 
are both classed as indeterminate—cp Narada Maha Thera, A 
Manual of Abhidhamma, Kandy, 1968, p 22. Hence, Dabba 
became free of skilled and unskilled sensations upon attaining 
arahantship (since all deeds of Buddhas and arahants are 
karmically neutral—loc. cit.), just as he also became free of 
those that are indeterminate, viz. sensations that were the 
ripening (of deeds) and sensations that were (karmically) 
neutral, upon attaining parinibbàna. 

716 So Ce Be Se for text's vitirahimsu; Woodward's note in which 
he states “A. and St, vl Sīti-; C. vīti-rahimsu” is hard to fathom 
since no such vl is recorded in St ( = Ud Ee), whilst the vl 
ascribed to "C" is the same as the reading printed in the body of 
the text. 

717 Reading santā with Be Se for text's Ce asanta, non-existent. 
718 Cp Vism 462ff. 

719 Reading viññäāņam pi with Be Se for text's Ce vinnanam. 
720 Reading °ppabhedam with Ce Be Se for text’s "appabhedam. 
721 So Ce Be (Se agamā agaūchi) for text’s agama āgacchi. 

722 Reading jātavedo with Ce Be Se for text's jātavedaso. 
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723 Pubbe yeva; presumably at the time of his defilement- 
parinibbana, whereas we are here dealing with his khandha- 
parinibbana. 

724 Reading anukkamena...viharanto yeva with Be for text’s Ce 
Se anukkamen’ eva...viharanto. 

725 Reading tesam tam with Ce Be Se for text’s tesam. 

726 Cp note at Ud-a 431 above. 

727 What follows may be compared with the similar explanations 
to be found, sometimes in a different order, at MA i 13ff, 20, 241; 
SA ii 1ff; AA i 16ff; It-a i 38f; Sn-a 394f. 

728 The utterance being that about to be made to the other 
monks by Ananda, who is recounting the sutta. 

729 When Ud would become “Therein, the Lord really did 
address the monks saying ‘Monks’ ”. 

730 This rather cryptic statement finds explanation in the other 
cties cited, which state that such monks constituted the senior 
assembly since theirs had been the first assembly to arise. They 
were superior not only since they acted in compliance with the 
Teacher’s lifestyle through being homeless but also since they 
were recipients of the entire Teaching. They had proximity 
through being seated at that time in the Teacher’s presence, just 
as they enjoyed contiguity at all times since they were the 
Teacher’s constant companions. Moreover, they were a 
receptacle for Dhamma-teaching since their nature was that of 
practising as instructed. 

731 Ce Be read karuņāvipphārasommahadayanissita- 
pubbangamena for text’s and all other cties’ karunavipphara- 
som mahadayanayananipatapubbangamena, Se karunüppada- 
somahadayassa nissitapubbangamena; cp Pv-a 178 for similar 
predicated of the Paccekabuddha Sunetta. 

732 Sotukāmatam janesum; the other cties state, instead, that che 
Lord generated in them a desire to hear (nesam sotukamyatam 
janeti) by means of that same utterance by means of which he 
caused them to look him in the face. 

733 Reading abhāsi with Ce Be Se for text's ahosi. 

734 Jhayamànassa; presumably in the second of the two senses 
given at Ud-a 433 above, and literally “continues to be on fire". 
735 Thatis, that that hammered gradually died down, despite the 
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fact that the fire continued to blaze. This is not, however, how 
Dhammapāla works mention of the fire into his subsequent 
paraphrase, where fire seems to feature as one of several 
examples of a disappearing object. 

736 Reading vijjhātassa with Ce Be Se for text’s vighātassa. 

737 Samhatassa; more literally, “come into collision", etc. I take 
it that the verse and explanation here envisage a situation in 
which a smith strikes a red-hot or white-hot piece of metal (such 
as a horse-shoe) with his iron-hammer, thereby producing a 
spark which gradually dies down, whilst its source, the metal, 
continues to blaze. If so, then the references to "fire" would 
seem to denote that hot metal, rather than the smith's fire per 
se. 

738 Reading mahatā with Ce Be Se for text’s pahatassa. 

739 Kamsabhājanādigatassa và jalamānassa aggissa. 

740 Reading evam with Be Se; text Ce omit. 

741 Reading fiayena with Ce Be Se for text's nayena; cp Ud-a 234 
above for similar. 

742 Upādānehi; this same term is rendered “fuel” when the 
context is that of fire—cp, for instance, the closing sentence of 
the cty on the previous sutta. For these four graspings, see D iii 
230. 

743 Cp Ud-a 32 above. 

744 Kamappabandha (Be kāmapabandha); Se reads kāmabandha 
as per verse. 

745 Reading kāmogham bhavoghādibhedam with Ce Be Se for 
text's kimoghadibhedam, being probably an allusion to the 
four mentioned at D iii 230, in which case the others are those 
of wrong view and ignorance. 

746 Reading sukham pattànam with Ce Be Se for text's 
sampattānam. 

747 Cp Ud-a 140 above. 

748 Presumably at the end of the cty on the previous sutta. 

749 Apannattikabhavam; apannattika is a cognate of pannapetum, 
to be made known, mentioned immediately above. Cp also Ud-a 
175, 216, 353 above. 

750 Atthama; Be Pataligamiya, Pātali Villagers. 


CONCLUDING REMARKS 
[436] Thus: 


All those Udanas!—to which the Guide, who was perfectly 
liberated from taking up (further) becoming”, who was esteemed 
by devas and dānavas*, whose continuity was one in which 
craving had been cut off, who was one who had been devoted to 
the gift of the True Dhamma, (and) who was one bringing the 
destruction of clingingt, gave rise at this place and that (upon) 
elucidating (his) joy or shock—all these were collected together 
as one by those compiling the recension and then rehearsed by 
the Dhamma-recensionists as the "Udàna". 

This manifestation of the intrinsic meanings, as is 
warranted, with respect to the suttas therein, being an unconfused 
interpretation (consisting) of as many as thirty-four textual 
recitation sections (and) known, asto name, as "The Elucidation 
of the Intrinsic Meaning", which complete exposition has been 
undertaken by me, reliant on the method of its Ancient 
Commentary, so as to make its meaning manifest, has reached 
accomplishment. 

May all persons, having plunged into the Teaching of the 
Saviour of the World through the majesty of whatever merit has | 
been attained by me through thus formulating same, through 
their purified practice of morality and so on become those 
partaking of the flavour of liberation. 

May the Teaching of the Perfectly Self-Enlightened One 
longremainin this world, and may all living beings permanently - 
possess reverence therefor; may the deva also rain properly 
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(and) at the appropriate time, and may the Lord of the Earth be 
devoted to the True Dhamma and govern the world in 
accordance with that Dhamma alone. 

The Commentary on the Udāna, effected by the Master 
{Elder5} Dhammapila, resident of the Badaratittha Vihāra, is 
completed. 

May it constitute the condition of nibbànaé. 
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Notes 


1 Reading Udāne ye with Ce Be Se for text’s Udanena. 

2 Reading suvimuttabhavadano with Be Se for text’s Ce 
suvimuttacittavodano. 

3 A type of asura—cp SED sv. 

4 Upādānakkhayāvaho; Se upadanakkhaya "va so. 

5 Ce Be read Ācariyadhammapālattherena for text's Se 
Ācariyadhammapālena. 

6 Nibbānapaccayo hotu; Be Se omit. 
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Cycle, destruction of 895 

Cycle, dukkha belonging to 
the 68, 125, 137, 144, 290, 
294, 295, 314, 337, 433, 
468, 499, 503, 581, 593, 
673, 1016, 1017, 1020 

Cycle, dukkha rooted in the 
7, 643 

Cycle of (the) defilement(s) 
515, 951, 952, 986, 1017, 
1023 

Cycle of happiness and 
dukkha 145 

Cycle of karma 515,951,952, 
954, 986, 1023 

Cycles of karma and ripening 
1017 

Cycle of ripening 445, 515, 
954, 968, 986 

Cycle of samsāra 281, 287, 
600 


646, 1029, 1030, 


Dabba the Mallas’ son 122, 
239, 1063, 1064,1065, 
1066, 1067, 1068, 1119, 
1120, 1121, 1122 

Dabbasutta 56 

Danavas 1125 

Dark Ganges 767 
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Dark One 956 

Death 133, 287, 290, 320, 
626 

Death-Mara 514, 559 

Deathless 64, 290, 300, 330, 
333, 393, 476, 770, 1016, 
1071 

Deathless-drink 854, 1042 

Deathless Great Nibbana 
1017, 1018, 1022 

Death’s bait 290 

Deer Park 214, 428 

Deer-hunters 752 

Defeat 580, 1064 

Defilement-Māra 75, 514, 
559, 600, 956 

Defilement-nibbana 
1035, 1091 

Defilement-parinibbana 254, 
485, 513, 669, 860 

Dense-Ganges 767 

Dependent co-arising 51, 52, 
64, 65, 66, 69, 71, 76, 80, 
82, 83, 167, 199, 202, 208, 
209, 338, 393, 503, 573, 
921 

Devadatta 634, 717,718, 719, 
788, 789, 790, 844, 845 

Deva-destiny 315, 316 

Deva-nymphs 455 

Devaputta 243 

Devaputta-Mara 514, 559, 956 

Devas of Devas 278 

Devas-by-convention 1026 

Dhamma-as-fruition 336 

Dhamma-as-nibbāna 337 

Dhamma-bearers 857 
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Dhamma-body 46, 129, 130, 
144, 781 
Dhammacakkappavattana- 
sutta 854, 908 
Dhammacakkappavattana- 
suttanta 4 
Dhammacakkhu 192, 555, 
743 
Dhammacarins 628 
Dhammadayadasutta 55 
Dhamma Hall 979 
Dhamma Hall pavilion 266, 
269, 897 
Dhamma Jewel 900, 1049 
Dhamma-king 36, 481, 1014 
Dhammaünusárin 774, 834 
Dhamma of the Ariyans 448, 
750, 857 
Dhamma of the recluse 118, 
121, 123, 568, 569, 586, 
587 , 
Dhammapada 4, 12, 142,976 
Dhamma-penetration 109 
Dhamma-recensionists 1, 4, 
52, 1027, 1125 
Dhamma-ruler 36, 577 
Dhamma-shock 1, 2, 8, 11, 
276, 283, 791, 1011 
Dhamma-sovereign 36 
Dhamma-sovereignty 132, 
249 
Dhamma-talk 41, 101, 110, 
179, 212, 271, 603, 604, 
948, 1009, 1048, 1049, 
1052, 1054, 1109 
Dhamma-talker 338, 429 
Dhamma-teaching 854 
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Dhamma-Treasury 32 

Dhamma-units 5, 13, 811 

Dhamma-wheel 88, 214, 391, 
422, 450, 900 

Dhananjaya 343, 434 

Dhatarattha, king of swans 
92, 1040 

Diamond Throne 57 

Dīghabhāņakas 14 

Dighanakha 477 

Dighanikaya 5 

Dighiti 612 

Dipankara 132, 249, 305, 380, 
400, 401 

Ditthipatta 834 

Diversification 963 

Diversification-perceptions 
963, 964 

Diversifications 868, 963, 965 

Dona 1028, 1086 

Doubting Revata 92, 843 

Downfall 254, 274, 316, 320, 
577, 751, 1047 

Dravidians 553 

Dust-heap pisacaka 610 

Dust-heap (rag-)robe(s) 618, 
738 

Dying thought 421 


Earth kasina 1120 

Eastern Bamboo Deer Park 
614 

Eastern Mountain 1097 

Eastern Resort 343 

Edgerton, F. 905 

Egg-born 105, 138, 228, 254, 
255 


Eight great hells 315 

Eighteen great vipassanas 
300, 769, 870 

Eighty (great) savakas 348, 
636, 793 

Ekabijin 834 

Elder 260, 1120 

ElephantJewel 358, 821, 1088 

Elephant-naga(s) 609, 614, 
615, 616, 631, 699, 1040 

Elephant-naga-king 1040 

Elephant’s Mouth 766, 767 

Elixir 1025, 1083 

Ember Hell 407 

Enlightenment Chapter 5, 6 

Enlightenment Sutta 6 

Etymological method 385, 
395, 575, 652 

Evil One 856, 858 

Excommunication 1119 

Exhortation 788 

Exhortation-Patimokkha 
759, 760, 763, 764 

Exposition of the Akkosa- 
sutta 623 

Exposition of the 
Alavakasutta 102 

Exposition of the Itivuttaka 
78 

Expositions 5 

Eye of insight 784 


Far-Seeing One 972 
Fifth Veda 388 
Figtree Grotto 220 
Fire-kasina 1065, 1066 
Firefly 901 
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First Council 13, 172, 371, 
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First (Great) Rehearsal 6, 56, 
174, 189 

First Sermon 422 

Fishermen 465, 466, 467, 634 

Five destinies 254, 315, 316, 
321 

Five faculties 772 

Five great surveyings 734, 
735 

Five Nikayas 2, 5 

Forest (jungle) 438 

Foretoken(s) 289, 299, 331, 
332, 391, 407, 422 

Foretokens, the thirty-two 
331 

Formal acts of the Sangha 
788 

Former Acariyas 2 

Former dwelling 503 

Foundation of mindfulness 
771 

Four (ariyan) truths 75, 76, 
81, 108, 109, 204, 271, 300, 
308, 324, 329, 338, 339, 
374, 398, 399, 402, 405, 
429, 431, 445, 477, 510, 
511, 563, 568, 573, 598, 
603, 622, 773, 898, 1004, 
1017, 1076, 1077 

Four Great Kings 273, 289, 
315, 363, 390, 741, 804, 
973, 999, 1006, 1085 

Four potency-bases 772, 854 

Fruition-attainment 56, 57, 


ia 





1138 


58, 60, 61, 64, 182, 196, 
269, 273, 274, 348, 351, 
479, 486, 544, 888, 966, 
967, 995 
Fruition-attainments 186 
Fruition-consciousness(es) 
59, 60 
Fullunderstanding 108, 135, 
204, 229, 479, 481, 513, 
568, 597, 746 
Full understanding as (to) 
abandoning 136, 304 
Full understanding as (to) 
judging 135, 136, 252, 304 
Full understanding as to the 
known 135, 136, 252 
Fullness of insight 481 
Fullness of mindfulness 446, 
494 


Gabled House Hall 469, 470 

Ganda Mango Tree 715 

Ganda, the park-warden 715 

Gandha 1029 

Gandhabba(s) 460, 827, 963, 
1042 

Gandhakuti 549 

Gandhamādana Peak 766 

Gandharvas 691 

Gangā(s) 70, 200 

Ganges 215, 715, 765, 768, 
828,851,1042,1053,1055, 
1114 

Gangeyya 1029, 1087, 1088 

Garudas 1085 

Gatinimitta 1106 

Gaya 113, 114, 115, 235, 364 


The Udana Commentary 


Gaya crossing-point 113 

Gaya Head 113 

Gayāsīsa 235, 364 

Gāyatrī 237 

Geiger, W. 550 

Gems 267 

Ghati-odana 490 

Ghosaka 976, 1002 

Ghosita 612, 613 

Ghosita's Resort 612, 1002 

Giribbaja 219, 634, 694 

Goatherd’s Banyan 856 

Goblin(s) 105, 108, 231, 695 

Gocari 1088 

Godha 437 

Golden Cetiya 121 

Golden Land 239 

Gombrich, Richard 914 

Gonda, Jan 556 

Gopālakasutta 55 

Gosila 939 

Gotama 12, 36, 87, 88, 170, 
380, 422, 425, 426, 623, 
624, 625, 626, 627, 630, 
690, 714, 798, 863, 905, 
908, 971, 972, 973, 974, 
977, 1053 

Gotama gotra 383 

Gotama’s Crossing-point 
1055, 1114 

Gotama’s Gate 1055 

Grammarians 89 

Grammatical method 298, 
575, 652 

Grand Enlightenment 307 

Great Aspiration 307, 1001 

Great Bodhimanda 132, 249 
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1040 

Great (Hārita) Brahmas 607 

Great circle 970 

Great Commentary 1025 

Great Compassion 239, 307, 
318, 319, 339, 400, 401, 
411, 501, 612, 860 

Great creeper parure 344 

Great diamond knowledge 
870, 922 

Great Directive 976 

Great Earth 103, 104 

Great Filth Hell 407 

Great Grove 469, 470, 533, 
633 

Great Hell of Avici 790 

Great hells 275 

Great Hero 330 

Great Iron Cauldron hells 
364 

Great King Vessavana 827 

Great majesty 340 

Great Man 129, 269, 422, 
518, 737, 869, 1041, 1103 

Great nagas 616 

Great Niraya (Hell) 609 

Great Ocean 24, 118, 129, 
331, 470, 659, 764, 767, 
768, 825, 826, 1104 

Great Pavarana Ceremony 
468 

Great peta-world 364 

Great potency 340 
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Great Renunciation 88, 1086 

Great Rishi(s) 1, 338, 339, 
340, 871 

Great Sacrifice 679 

Great savaka(s) 92, 459, 611, 
689, 690, 853 

Great Vibhanga Commentary 
203 

Great Vow 305, 306, 339, 
612, 922 

Great wind cycle 103 

Group of Five 88, 943 

Guarantor 341, 462 

Guhyakas 691 

Guide 1125 

Gujerat 239 


Hagia Sophia 390 

Hamsavati 118 

Happy destiny 756, 1048 

Hazlewood, Anne 1097 

Heat-kasina 1120 

Heavenly ear 233, 437, 469 

Heavenly ear-element 492, 
696 

Heavenly eye 98, 112, 437, 
469, 503, 610 

Heavenly world 1048 

Hell(s) 117, 274, 315, 316, 
331, 363, 408, 461, 465, 
609, 629, 632, 634, 714, 
715, 716, 717, 718, 719, 
721, 722, 754, 758, 776, 
817, 980, 1047, 1048 

Hell-beings 254 

Hell-fire 754 

Hells-destiny 315 
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Hema 1029 

Hemavata (yakkha) 101 

Hemavata (elephant clan) 
1088 

Himalaya 46, 70, 104, 470, 
716, 765, 767, 768, 801, 
9779, 985 

Holding(s) 370 

Homelessness 778 

Hopkins, E. Washburn 226, 
691, 938 

Horner, I. B. 693, 824, 845, 
905, 1073, 1083 

Horse Jewel 358, 804 

Horse's Mouth 766 

Huhunkasutta 55 

Human-destiny 315 

Humhunka 86 


Icchānangala 281 

Icchānangalaka 369 

Icchānangalakan 281 

Impediment 295 

Impressions 214, 482, 483, 
484, 486 

Inclined 1016 

India 239, 1084 

Indian Subcontinent 371 

Indra 104, 115, 226, 237, 
1098 

Indus 118, 239 

Initiation of energy 590 

Intermediate becoming 
(antarábhava) 137, 138, 
139, 256 

Internally (ajjhatta) 478 

Interpolation 395 
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Isidatta 838 

Istanbul 390 

Ivara 74, 883, 885, 968 
Iti 512 

Itihāsa 388 

Itivuttaka 5 


Jainas 2283, 434, 924, 1094 

Jaini, Padmanabh S. 905 

Jambunada/Jambonada 
gold 756, 1044 

Jambu fruits 1104 

Jambu river 1104 

Jambu trees 1104 

Jambudīpa 104, 125, 289, 
315, 409, 421, 543, 715, 
765, 825, 1053, 1084, 1109 

Jantu 567 

Jātaka(s) 5, 379, 944 

Jātaka Commentary 293 

Jayatilleke, K. N. 932 

Jayawickrama, N. A. 7, 8, 9, 
10, 11, 178, 211, 227, 423, 
550, 678 

Jeta 90, 91, 216, 217 

Jeta’s Grove 90, 91, 92, 110, 
128, 275, 276, 352, 451, 
459, 549, 625, 626, 627, 
716, 851, 947, 955, 1068 

Jewel(s) 770, 771 

Jewelled House 84, 86 

Jewelled House Shrine 86 

Jewelled Walkway Shrine 86 

Jinavacana 12 

Jīvaka 719 

Jones, J.J. 11 

Jotipāla 635, 721, 722 


Kaccana 943 

Kakanda 215 

Kākandī 89, 215 

Kakudha 1029 

Kakusandha 386 

Kala Peak 766 

Kāladevala 624 

Kalakanjikas 315, 408, 409 

Kalamas 18, 21 

Kalamba 1088 

Kalapin 873 

Kalasutta 407 

Kalavaka elephant 1029, 1087 

Kāļigodhā 347 

Kaluda 519 

Kāļudāyi 450, 519 

. Kalpa(s) 85, 103, 118, 254, 
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507, 508, 520, 607, 689, 
690, 691, 831, 853, 854, 
858, 871, 887, 1042, 1043, 
1063, 1065, 1102 

Kalpa, what remains after 
853, 859 

Kàmasutta 782 

Kamma/Karma 13, 73, 138, 
234, 294, 296, 314, 318, 
328, 346, 382, 388, 407, 
409, 410, 445, 446, 447, 
458, 460, 511, 515, 527, 
576, 634, 687, 695, 722, 
732, 766, 776, 849, 860, 
861, 862, 878, 891, 951, 
952, 954, 962, 1084 

Kanada 875 

Kanha 909 

Kanha-Ganga (Dark Ganges) 
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Kanhasiri 707 

Kankhārevata 785, 787, 788 

Kannamunda Peta Story 827 

Kapatika 77 

Kapila 530, 875 

Kapilapura 521 

Kapilasutta 466 

Kapilavatthu 450, 470, 520, 
521 

Kapotakandarā 606, 607 

Kareri 495 

Kareri-bower 549 

Karerikuti(kā) 549, 550 

Karerimaņdalamāļa 550 

Karma-process 199 

Karmic consequence(s) 720, 
816 

Karmiccorrespondence 754, 
817 

Karmicremnant(s) 426, 632, 
721 

Karmic ripening 311 

Karmic traces 214 

Karmically inoperative 1013 

Karmically neutral 1122 

Kasi 292, 864 

Kasigama 729 

Kasika 181 

Kasina 491 

Kasinas of light (aloka) and 
space (akasa) 830 

Kassapa (Buddha) 386, 464, 
465 

Kataragama 938 

Katha 873 

Katha Upanisad 926 
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Kathavatthupakarana Sub- 
commentary 139 

Kattika 422 

Kayasakkhin 834 

Kelàsa Peak 609, 766 

Keniya, the matted-hair 
ascetic 602 

Khadgavisāņa 11 

Khaggavisanasutta 3, 12 

Khandha-, defilement- and 
accumulation-substrates 
510 

Khandhaka 64, 84, 278, 348, 
636, 785 

Khandhaka Commentary 84, 
264 

Khandha-Māra 514, 559 

Khandha-parinibbana 254, 
669, 860 

Khuddaka 264 

Khuddakanikaya 5, 14 

Khujjuttara 978, 979 

Khuppipasika peta 408 

Kiki, king of Kasi 852 

Kimikala 567 

Kimnaras 691 

Kincana 370 

King Angati 937 

King Kusa 1104 

King of Bulls 1043 

King of Death 289, 795, 907 

King of swans 1040 

King of the Dhamma 752 

King Udena 1002 

Kingdom of Avanti 775 

Kingdom of Bahiya 118, 239 

Kingdom of Baveru 944 


Kingdom of Kosala 613 

Kings of Devas 1040 

Kinnaras (birds with the head 
ofaman) 1096 

Kinsman of the Negligent 
956 

Kirātas (aboriginal tribes- 
men) 1095 

Kisagotami 382 

Knowledge and vision of 
liberation 591 

Knowledge consisting of the 
attainment of the Great 
Compassion 318 

Knowledge that constitutes 
the Pacceka(buddha’s) 
Enlightenment 771 

Knowledge that is a 
Pacceka(buddha's) 
Enlightenment 740 

Knowledges associated with | 
the demarcation of the five 
destinies 315 

Knowledges associated with 
the four confidences 313 

Knowledges associated with 
the four discriminations 
310 

Knowledges associated with 
those attainments in the 


form of the nine | 


progressive abidings 328 
Knowledges explaining the 
ariyan path 326 
Knowledges explaining the 
(four) foundations of 
mindfulness 329 
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Knowledges explaining the 
seven limbs of 
enlightenment 324 

Kolankola 834 

Kolita 478 

Koliyan king(s) 291,295, 296, 
377 

Koliyans 290 

Konagamana 386 

Kondanna 4, 306, 908 

Kosalan king 292, 729, 731, 
867 

Kosalan king Dighiti 612 

Kosalans 281 

Kosambakuti(ka) 549, 550 

Kosambi 612, 613, 977, 978 

Kosiya 490, 491 

Kotikanna 835 

Kubera 691, 827 

Kukkula hell 315 

Kumārakassapa 96, 122 

Kumbhandas 409 

Kumuda hell 408 

Kunda 290 

Kundadhàna 290, 377 

Kuņdadhāna Grove 290, 291 

Kundiya 290, 291 

Kuraraghara 775 

Kusinara 598, 677,679, 1028, 
1029, 1030, 1082 

Kusumba 612 

Kutikanna 835 

Kuvera 691 
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Lake Chaddanta 765 
Lake Kannamunda 765, 828 
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Lake Kuņāla 765 

Lake Mandākini 765 

Lake Rathakāra 765 

Lake Sīhappapāta 765 

Lalitavistara 709 

Law of karma 732 

Leader of the World 339, 
1043 

Liberation 591 

Liberation of heart 
(cetovimutti) 461, 571 

Liberation of heart that is 
signless 61, 63 

Liberation through escaping 
57, 58, 335 


Liberation through 
extirpation 57, 58, 140, 
334, 591, 949 


Liberation through insight 
461 

Liberation through sup- 
pression 57, 58, 334, 591, 
949 

Liberation through the limb 
therefor 57, 334, 591 

Liberation through tran- 
quillization 57,58, 59, 140, 
335, 949 

Liberations of extirpation 
and tranguillization 113 

Licchavi kings 470, 1035, 
1051 

Life-continuum 194 

Lifespan 19, 254, 258, 411, 
421, 508, 629, 711, 732, 
734, 752, 758, 763, 804, 
812, 905 
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Lifespan (àyukappa) 853 

Lifespan’s formations 851, 
855, 858, 859, 862 

Likhita 837 

Limb(s) of asceticism 222, 
348, 437, 440, 493, 548, 
583, 584, 617, 921 

Limbs of enlightenment 773 

Limbs of Enlightenment 
Paritta 96 

Limbs of Enlightenment 
Samyutta 96 

Lion of Men 278 

Lion’s Mouth 766 

Lohapāsāda 264, 355 

Loka (world) 272 

Lokantara 145 

Lokantarika 408 

Lokantarika hell(s) 261,315, 
422 

Lokāyata 499 

Lokāyata (school) 895, 1018 

Lord Kassapa 454, 748 

Lord of Spirits 938 

Lord of the Earth 1126 

Lord Padumuttara 887 

Lord Phussa 720 

Lovely companion 573 

Lovely friend 573, 574, 579, 
593 

Lovely intimate 573 

Lunar fortnight 208 


Mādhyamikas 1077 
Magadha 900, 1035, 1051 
Magadhan king 1051 
Magadhans 1035 


Magadhi 312 

Māgandiya 977, 1003, 1016 

Māgandiyā 977, 980, 1002, 
1003, 1006 

Māgha 1183, 236 

Mahābrahmās 1084 

Mahādhammapāla Jātaka 
451 

Mahāgandhakuti 550 

Mahāgovinda 95, 219, 804 

Mahākaccāna 775, 777, 778, 
840, 842 

Mahākaccāyana 967, 969 

Mahākassapa 13, 50, 96, 97, 
98, 221, 470, 486, 488, 489, 
490, 491, 492, 493, 689, 
1039 

Mahākosala 796 

Mahākotthita 185 

Mahāli 377 

Mahāmandhātu 95, 219 

Mahāmāyā, Oueen 330, 732, 
798, 800 

Mahāmoggallāna 92, 341, 
431, 445, 607, 609, 610, 
688, 690, 715, 721, 760, 
762, 823, 851, 903, 1035, 
1097 

Mahāpajāpati the Gotamī 
449, 450, 451, 733, 798 

Mahāpanthaka 792, 848 

Mahāparinibbānasutta 972 

Mahāratha devaputta 491 

Mahāroruva 407 

Mahāsamayasutta 854, 1098 

Mahāsammata 623 

Mahasi Sayadaw 540 


Mahasiva 853, 906 

Mahásudassana 804, 821 

Mahāsudassanasutta 1028 

Mahātapa 407 

Mahavamsa 677, 678 

Mahāvastu 422 

Mahāvihāra 2, 355 

Mahavira 222 

Mahayana 409 

Mahinda 677 

Mahi 768 

Majesty ofa/the Buddha 128, 
188, 383, 384 

Majjhima Commentary 264 

Majjhimabhanakas 14 

Majjhimanikaya 5, 834 

Majjhima-tika 158, 215, 368, 
404 

Mākandī 89, 215 

Makkhali Gosāla 560, 937, 
938 

Māla 997 

Mālaka 550 

Malla king(s) 100, 347, 598, 
1063 

Mallas 679, 969, 1024 

Mallikā 37, 344, 729, 731 

Maluva 550 

Mandākini 1088 

Mangala (Buddha) 306 

Mangala (elephant) 1029 

Mangalasutta 854, 908 

Mango Grove 347, 1024 

Maņivamma 1040 

Manosilātala 738 

Mantras 970 

Manu's breed 144, 628, 629 
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Māra(s) 41,75,83,225, 229, 
313, 394, 514, 559, 599, 
600, 601, 645, 697, 720, 
740, 855, 856, 859, 907, 
908, 956, 957, 962, 1025, 
1026, 1085 

Māra's daughters 232 

Māras, the Three 506, 566 

Maruts 1040 

Marvel 569, 570, 610, 630, 
732, 733, 746, 747, 762, 
764, 769, 810 

Māsurakkha 499, 554 

Masuraksita 554 

Matted-hair ascetics 114,235, 
602, 862 

Mātusutta 55 

Māyā 519 

Meaning-terms 911 

Meeting of the yakkhas 101 

Meghiya 567, 569, 571, 573, 
592, 593, 594, 596, 648, 
682 

Meghiya Chapter 5 

Meghiyasutta 732 

Mendaka 343 

Mendakasetthi 433 

Mental separation 588, 667 

Meru 242, 261, 715, 825, 
1045, 1097 

Merüdayapabbatindà 1097 

Metteyya 905, 908 

Mettiya 1064, 1068, 1119 

Mettiya 1120 

Middle Countries 421 

Middle Country 838 

Migara 344, 434 
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Migāra's Mother 343, 344, 
1059 

Migāra's Mother's Palace 
343, 344 

Milk-drinking heron 1058 

Mindfulness despatched to 
body 966, 967 

Minor peta 610 

Miracle(s) 21, 23, 155 

Miscellanies 5, 312 

Mittavindaka 660, 661 

Mixtures of Prose and Verse 
5, 302, 312, 337 

Moisture-born 254, 255 

Moneyyasutta 55 

Monkey 453, 454, 455, 522 

Morality (sila) 575 

Morris, R. 225 

Mount Calika 567 

Mount Citta Peak 1039 

Mount Gandhamādana 753 

Mount Isigili 753 

Mount Kailasa 827 

Mount Pavatta 775 

Mount Shining Gold 1039 

Mucalinda 178, 263, 1108 

Mucalinda Chapter 5 

Mucalindasutta 55 

Munali 632, 633, 714 

Murugan 938 


Nāga(s) 130, 264, 273, 363, 
608, 616, 699, 766, 769, 
830, 854, 963, 1043, 1044, 
1052, 1085 

Nāga(-elephant) kings 607 

Naga-king(s) 263, 264, 975, 
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Naga-realm 263 

Nāgasamāla 567, 1056, 1057 

Nāgasamālasutta 56 

Nagita 567 

Naked niganthas 873 

Nalagiri 634, 718, 788, 844 

Nalaka 851 

Name-and-form 57 

Namuci 909, 956 

Nànabhivamsa Mahāthera 
385 

Nāņamoli passim 

Nanda (Prince) 239, 449, 
450, 451, 453, 454, 455, 
456, 459, 462, 463, 518, 
520, 521, 522, 920 

Nanda (cowherd) 602, 603, 
605, 686, 687 

Nanda (sāvaka) 633, 714 

Nanda Chapter 5 

Nandamūlaka's Cave 753 

Nandana Grove 274, 363 

Nārada Mahā Thera 199 

Nārada Thera 687 

Naravāhana 607, 691 

Nārivahana 691 

Natthika view 893, 938 

Neranjara 48, 56 

Netti(ppakarana) 190, 214, 
858, 965 

Nibbana 58, 59, 60, 61, 76, 
84, 89, 97, 107, 144, 145, 
192, 207, 208, 230, 265, 
273, 277, 281, 286, 294, 
295, 300, 302, 311, 324, 
326, 327, 328, 330, 333, 


334, 336, 339, 347, 388, 
390, 392, 393, 421, 426, 
448, 457, 461, 463, 464, 
477, 479, 480, 481, 482, 
499, 507, 513, 514, 540, 
578, 581, 588, 591, 592, 
596, 609, 635, 641, 669, 
684, 709, 705, 736, 748, 
749, 763, 770, 773, 775, 
784, 816, 855, 860, 861, 
873, 877, 889, 895, 910, 
912, 928, 933, 957, 961, 
1009, 1010, 1011, 1012, 
1013, 1014, 1015, 1016, 
1017, 1018, 1019, 1020, 
1021, 1022, 1033, 1034, 
1058, 1073, 1074, 1076, 
1080, 1091, 1126 
Nibbedhikapariyāya 461 
Nibbuti 507 
Niddesa 45, 183 
Nigantha Nātaputta 222, 944, 
1082 
Niganthas 862, 926 
Niganthas’ Uposatha 759 
Nikavas 559, 941 
Nimmānaratis 980 
Nirabudda hell 408 
Niruktilaksaņa 652 
Non-arivan 124 
Non-arivans 247 
Non-associatūon 590 
Non-cessation 67, 69 
Non-relinking cessation 1067 
Non-returner 774 
Non-sappurisa 35, 790 
Non-Uposatha day 760 
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Norman, K. R. xv, 10, 175, 
397, 675, 834, 1001, 1102, 
1103 

Not-self 513 

Nyanatiloka 199 

Nymphs 97, 274, 454, 455, 
456, 462 


Okkākas 383 

Omniscient Buddha 3 

Omniscient knowledge 323, 
324, 416, 462, 483, 856 

Omniscient One 270 

Once-returner 774 

One of Great Compassion 23 

One who has Dhamma as his 
island 36 

One who has Dhammaas his 
refuge 36 

One with the All-Seeing Eye 
339 

One with Vision 338 

One-seeder 774 


Pabbateyyaka 1088 

Pabhejavatthu 678 

Paccavekkhanasutta 55 

Paccekabuddha(s) 3, 61, 94, 
141, 351, 373, 378, 419, 
484, 634, 689, 690, 718, 
745, 752, 753, 754, 766, 
771, 814, 815, 817, 979, 
1006 

Paccekabuddha Sabbabhi- 
bhü 714 

Paccekabuddha Sunetta 
1123 


515, 922 
Patthāna-method 53, 190 
Pausa 421 
Pāvā 100, 101, 1024, 1029 
Pavāraņā 468, 759, 781, 821, 

1046 
Pavāraņā ceremony 839 
Pavāraņā of purification 781 
Pavattamamsa 1083 
Pepper Den 96, 221 
Perfection(s) 132, 298, 299, 

306, 386, 387, 426, 430, 

691, 804, 856 
Perfections and knowledges 

necessary for becoming a 

sāvaka 642, 644 
, Perfections and knowledges 

of the savaka 740, 771 
Persians 553 
Peta(s) 408, 409, 695, 776, 

1048, 1088, 1106 
Peta-destiny 315 
Peta-plane 274, 1047 
Peta-realm 316, 331, 836 
Peta-relatives 1113 
Peta-womb 776 
Petakanda 409 
Petakopadesa 214 
Petavatthu 408, 695, 836, 

1088 
Petis 836 
Phaggu 821 
Phagguna 68, 113 
Phussa 421 
Phussa (the Buddha) 635, 

989 
Physical separation 588, 667, 
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Pilindavaccha 482, 483, 484, 
486 

Pind, O. H. 179, 180, 181, 
237, 395, 651, 652 

Piņdapātikasutta 55 

Piņdolabhāradvāja 616, 617, 
618, 619, 701, 702, 715 

Pingala 1029, 1088 

Pisodara 395 

Pītha 1094 

Piyasutta 56 

Plane of the ariyans 333 

Ploughing Festival 624 

Pokkarasādi/Pokkharasāti 
924 

Pokkharasāta 873 

Potency 772 

Potency of the ariyans 130 

Potency-bases 905 

Potency-consciousness 1121 

Potency-miracle 1066 

Potential 19, 724, 739, 817 

Power of augmenting 984 

Power of cultivation 983 

Power of developing 984 

Power of samatha 487 

Power of vipassanā 487 

Poya days 1083 

Prachanda 227 

Prajāpati 883, 885 

Prakrti 883, 885 

Prasenajit 359 

Pratyekabuddhas 11 

Pravrtti and nivrtti 4, 13, 271, 
308, 402, 511, 777, 784, 
877 
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Prince Great Lotus 753 

Princes of Pittali 1086 

Princess Asitābhū 582 

Process of consciousness (or 
cognitive series) 815 

Progressive talk 603, 685, 686, 
739, 743, 807 

Pseudo-Brahmacārin(s) 628, 
632, 761 

Pseudo-recluse 761 

Pubbavideha 1084 

Pubbayoga 387 

Puggalavādins 29 

Pukkusāti 122, 751 

Puņdarīka hell 408 

Puņņa 689, 939 

Puņņavaddhana Kumāra 
344, 434 

Purāņa 206 

Pūraņa Kassapa 938 

Pure Abode(s) 122,254, 409, 
420, 421, 442, 980, 1006 

Purification by crossing over 
doubt 786 

Purification by knowledge 
and vision of the course 
983 

Purification of knowledge 
and vision 857 

Purification through samsāra 
937 

Purity within samsāra 507, 
508, 509, 892, 893 

Purusa 883, 885 

Puspāvalivanarājikusumit- 
abhijna 709 

Puthujjana(s) 23, 60, 103, 


123, 124, 137, 143, 144, 
287, 348, 351, 353, 373, 
374, 441, 446, 448, 458, 
459, 480, 576, 631, 641, 
643, 716, 780, 855, 893, 
958, 981, 1065, 1066, 1068 
Puthujjana-range 459 
Puthujjana-status 127 
Puthujjana-type faith 108 


Raga 977 

Rahu 825, 940 

Rahula 7, 450 

Rahula’s mother 450 

Rajagaha 95, 97, 235, 364, 
366, 445, 450, 451, 488, 
490, 694, 718, 736, 737, 
753, 815, 851, 890, 900, 
975, 1035, 1064, 1068 

Rajasutta 55 

Rajatirapatirani, T. 249 

Rajgir 235, 377 

Rakkhasas 105 

Rakkhita jungle-thicket 613, 
614 

Ramayana 387 

Rangoon 213 

Ratana 608, 609, 693 

Ratanasutta 1001 

Rathakāra Peta Story 827 

Ratthapālasutta 109 

Realm of the asuras 826 

Rebirth-process 199 

Recitation sections 5, 1125 

Recollection of the Buddha 
638 

Refuge(s) 213, 237, 748, 749, 


811 

Refuge-going(s) 
775, 811, 812 

Rehearsal 52 

Relics 851, 1121 

Relinking 291, 330, 422, 458, 
514, 732, 734 

Relinking consciousness 255, 
735, 816, 854 

Repose of a Tathagata 1030 

Repose of the lion 1030, 1051 

Repose of the one indulging 
in sense-desires 1030 

Repose of the peta 1030 

Reproductive kamma 812 

Residual ripening 632, 754, 

: 776 

' Resort 90 

Rest-house 1036, 1037, 1038, 
1044, 1050 

Revata (doubting) 92, 785, 
844 

Revata of the Acacia Grove 
92 

Revelation of the Worlds 454, 
523 

Reversal-davs 779 

Revival Hell 407 

Rg Veda 237 

Rhinocerous horn 753 

Rhys Davids, C. A. F. 1102 

Right effort 771 

Rishi(s) 215, 633, 634, 716, 
766, 815, 837 

Roads to sage-hood 622 

Robber(s) 124, 141,270, 464, 
465, 569, 596, 605, 606, 


281, 749, 
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Root-cause 752 
Roruva 407 
Rudra 1115 
Rüpasari 92 
Russell, Bertrand 165 


Sabbāsavapariyāya 461 

Šabdalaksaņa 652 

Sabdaéastra 385 

Sabhika 242 

Sabhiya 122 

Saddhamma Pavilion 109 

Saddhānusārin 774, 787,834 

Saddhatissa 159, 386 

Saddhavimutta 834 

Sādhinī 530 

Sagata 567 

Sage(s) 145, 338, 621, 622, 
1043 

Saketa 434 

Sakka 3, 97, 303, 337, 338, 
346, 453, 488, 489, 490, 
491, 492, 494, 607, 716, 
740, 744, 745, 812, 963, 
989, 1040, 1052, 1086, 
1098, 1104 

Sakkārasutta 55, 707 

Sakyan 383 

Sakyan Bull 339 

Sakyan clan 971 

Sakyan king 330, 347 

Sakyan king’s clan 719 

Sakyan lady 347, 452 

Sakyan princess 452 

Sakyan Sage 338 

Sakyans 635 
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Sakyans’ Son 627, 629, 630, 
971 

Salala-house 549 

Salayatana 460 

Samacarins 628 

Samacittasutta 854 

Samaņamaņdikā 37 

Sámannaphalasutta 896 

Samantakūtavaņņanā 1097 

Samatha and vipassana 
combined into a pair 462 

Sāmāvati 976, 977, 978, 980, 
1002, 1004, 1006 

Samaya (occasion) 36, 41, 
42, 43, 44 

Samkhya school 926 

Sammāsambuddha(s) 94, 
638 

Sammohavinodanī 59, 74, 
203 

Samsāra 4, 12, 72, 126, 140, 
189, 248, 256, 305, 320, 
321, 340, 388, 406, 445, 
460, 463, 502, 503, 508, 
511, 576, 577, 590, 600, 
632, 638, 642, 645, 684, 
723, 742, 777, 854, 873, 
886, 887, 892, 894, 902, 
952, 955, 957, 965, 978, 
1014, 1018, 1055 

Samsāramocaka heretics 560, 
937 

Samsārasuddhi 937 

Samyuttanikāya 5, 198, 527, 
707 

Sanamkumāra Brahmā 152 

Sangamaji 108, 109, 110,111, 


112, 113, 233 

Sangha Jewel 900 

Sanghabhedasutta 55 

Sanghata hell 407 

Sanjiva hell 315, 1005 

Sankha 837 

Sankicca 1119 

Sankilitthabha 260 

Sappurisa(s) 19, 33, 34, 35, 
150, 168, 169, 171, 441, 
785, 790, 869 

Sarabhü 768 

Sarandada Shrine 903 

Sariputta 92, 182, 316, 476, 
607, 608, 610, 611, 636, 
642, 643, 644, 688, 689, 
691, 695, 721, 727, 751, 
790, 813, 903, 947, 983, 
1097, 1119 

Satagira 101 

Sattakkhattuparama 834 

Sattamba Shrine 852 

Satyavaha 554 

Sautrantikas 1077 

Savakas 3, 25, 36, 50, 142, 
150, 243, 260, 291, 318, 
332, 338, 373, 378, 419, 
442, 454, 459, 463, 468, 
484, 486, 607, 614, 627, 
630, 633, 635, 636, 637, 
642, 643, 644, 688, 689, 
691, 714, 720, 755, 763, 
766, 769, 782, 783, 788, 
790, 899, 902, 958, 974, 
1056, 1063, 1066 

Savakabodhi 378 

Savakabuddhas 94 
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Sāvakasangha 294, 755, 811, 
972 

Sāvaka-status 35, 47 

Savattha 89 

Sāvatthi 37, 89, 90, 91, 92, 
108, 110, 127, 128, 142, 
915, 269, 275, 276, 287, 
343, 344, 352, 434, 451, 
465, 470, 627, 715, 729, 
851, 876, 877, 878, 879, 
897, 929, 947, 953, 954, 
955, 958, 966, 1035, 1060, 
1068 

Saviour 339, 340 

Saviour of Great Compassion 
1 

Saviour of the World 294, 
306, 307, 330, 401, 744, 
1125 

Savitri 115, 237 

Scientific American, the 553 

Se(k)kha(s) 61, 137, 353, 
448, 450, 461, 474, 641, 
947, 950, 984 

Sekha's discriminations 978 

Self-evolved knowledge 742 

Self-Evolved One 25 

Senani 88, 213 

Seniya 268 

Sequential teaching(s) 5, 6, 
35, 764 

Serpent-kings 1108 

Seven ariyan wealths 745 

Seven Great Lakes 765, 985 

Seven limbs of enlighten- 
ment 772 

Seven purifications 300, 393 


Seven steps 390 

Ship of Dhamma 305 

Shock 8, 40, 46, 121, 127, 
245, 445, 462, 471, 630, 
636, 757, 775, 776, 779, 
852, 887, 1125 

Shocks, the four 7 

Shrubs 267 

Shwe Dagon pagoda 213 

Sikhi 386 

Silpa 1052, 1112 

Simile of the paddy-reaper 
594 

Simile of the Saw 464, 632 

Sineru 46, 103, 242, 523, 580, 
609, 659, 764, 765, 768, 
825, 826, 1039, 1097 

Sinerupada 826 

Singi-gold 1104 

Singrgold 819 

Single-garmented ones 862 

Sippasutta 55 

Sirimà 710 

Siva 227, 229, 377, 654, 827, 
892, 938, 1115 

Sivali 292 

Six abhinnas 110, 247, 348, 
469, 472, 486, 607, 636, 
781, 786, 792, 869, 887, 
947, 1063 

Six formulation-terms 857 

Six knowledges not shared 
by others 316 

Six meaning-terms 857 

Six purifications 124, 910 

Sixteen supplementary hells - 
315 
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Skanda 892, 938 

Skilful means 451, 453, 736, 
980 

Skilfulness 730 

Skill in means 733 

Small Chapter 5 

Sodhana 530 

Sogandhika hell 408 

Soma juice 907, 1100 

Sona Kolivisa (Sona the 
Delicate) 775, 835, 836, 
839 

Sona Kutikanna 775, 776, 
777, 778, 779, 780, 781, 
782, 783, 785, 835, 836, 
839, 840, 842 

Sona Chapter 5 

Sopara 238, 240 

Sotapanna 363, 751, 773 

Sotapattisamyutta 274 

South India 354, 1113 

Spies 863, 866 

Spiralling Ganges 767 

Spirits 892, 1052 

Split between the ruddy geese 
788 

Spy 867 

Squirrels’ Feeding Ground 
95, 96 

Sri Lanka 223, 377, 669, 677, 
814, 1083 

Sruti 371, 633 

Stainless One 1044 

State(s) of loss 7, 274, 316, 
320, 510, 576, 577, 606, 
687, 718, 719, 720, 748, 
758, 1047 


Steward Jewel 358 

Stupa 142, 143, 677, 990 

Subha Todeyyaputta 18 

Subhadda 854, 908, 1028 

Subhiti 239, 400, 887, 888, 
889, 935 

Substrates 510 

Substrate of sense-desires 981 

Substrate of the defilements 
981 

Substrate of the khandhas 
981 

Substrate separation 265, 
588, 668 

Subterranean Ganges 768 

Successive distinction 795 

Sudassana Peak 766 

Sudatta 90 

Suddhodana 450, 520 

Sugata 17, 20, 97, 131, 132, 
249, 266, 269, 858 

Sugata Kassapa 635 

Suja 489, 491 

Sujata 213, 1032, 1033 

Sükaramaddava 1025, 1027, 
1083, 1084, 1086 

Sumanadevi 343 

Sumangalavilasini 6 

Sumedha 305 

Sunakkhatta 567 

Sundari 623, 625, 626, 627, 
630, 632, 708 

Sundarika 279, 367, 633, 634 

Sundarikasutta 55, 280 

Sunidha 1051, 1052, 1053, 
1055, 1114 

Supannas 273, 363, 854, 1042 


Super-Brahmā of Brahmas 
303 

Super-human state(s) 45, 
482, 486, 581, 662, 1066 

Super-Sakka of Sakkas 303 

Suppabuddha 192, 242, 736, 
737, 738, 739, 742, 743, 
744, 745, 749, 750, 751, 
752, 753, 757, 807, 808, 
809, 812, 817 

Supparaka 117,118,119, 120, 
123, 125, 127, 128, 240, 
241 

Suppavāsā, the Koliyans' 
daughter 239, 291, 293, 
296, 297, 340, 341, 342, 
343, 379, 382, 431 

Suppavāsāsutta 5 

Suppiva 297, 383, 1083 

Supportive kamma 812 

Suras 764 

Surety 341, 462 

Sutta-deliveries 53, 54, 55 

Suttanipata 159, 428, 841, 
849 

Suttanta method 266, 438, 
511, 563 

Suttantapitaka 5 

Suttapitaka 14, 182 

Suttas 5, 302, 312, 337 

Suttavibhanga 182 

Suvannabhümi 118 

Svetapata niganthas 862 

Švetāšvatara Upanisad 926 


Tagarasikhi the Pacceka- 
buddha 754, 757 
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Taittiriya(s) 817 

Taittirīya branch of the Veda 
755, 817 

Taittiriya school 818 

Takkasila 242 

Talk on almsgiving 740 

Talk on heaven 741 

Talk on morality 590, 591, 
740 

Tamba 1029, 1088 

Tambadathika the 
Executioner 751 

Tanha 977 

Tapa hell 407 

Tapana 530 

Tapoda Park 235, 275, 364 

Tapussa 88, 214, 999 

Tathagata 298, 299, 300, 301, 
302, 303, 304, 305, 306, 
307, 308, 309, 310, 313, 
315, 316, 318, 319, 324, 
326, 328, 329, 334, 335, 
336, 37, 338, 339, 340 

Tathagata ( = self) 875 

Tathāgatagarbha 427 

Tathāgata-state 876 

Tathāgatuppādasutta 55 

Tax 345 

Teaching sequential upon a 
question 752 

Ten kilesas 805 

Ten-Powered Dipankara 305, 
306 

Ten-Powered Kassapa 118, 
121, 141, 464 

Ten-Powered One 118, 123, - 
264, 570 
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Ten-Powered Padumuttara 
343 

Thana district 238, 240 

Theragatha 3 

Therigatha 3 

Thirty-three 152, 274, 363, 
409, 453, 454, 715, 741, 
804, 826, 936, 980, 1052, 
1085, 1086, 1104 

Thirty-two foretokens 331 

Thittila, U. 907 

Threefold cycle of karma, 
ripening and defilement 
895 

Three Jewels 1, 270, 294, 
546, 637, 638, 730, 731, 
748, 749, 755, 1049 

Three Pitakas 5, 811, 856, 
858, 911, 1004, 1036 

Three Rehearsals 4 

Three-rooted  relinking 
consciousness 754, 817 

Thüna 970 

Thundercloud 804 

Thüneyyans 971, 972, 978, 
975, 976, 1001 

Thüpàrama 598, 678, 679 

Thüpavamsa 677 

Tibet 827 

Tikapatthàna 196 

Time 38, 40, 41, 42, 287, 883, 
885 

Timi 769 

Timingala 769 

Timitimingalas 769 

Tirthankaras 924 

Tittiri 817 


Tiyaggalà 767 

Tiyaggala boulder 767 

Tiyaggaļā Lotus-Pond 767 

Tooth-vina 115, 237 

Travel conducted at a 
leisurely pace 470 

Travel conducted in haste 
470 

Treasurer of the Dhamma 4, 
5, 32, 47, 49, 50, 56, 91, 
574, 972, 1031 

Trickling down of kamma 
293 

Triple Jewel 971, 998 

True Dhamma 336 

Turning upside down the 
bowl 1118 

Tusita (devas) 330, 715, 732, 
734, 980 

Twin Miracle 318, 486 


Ubbari 647 

Ubbari Peta Story 647 
Ubhatobhagavimutta 834 
Ucchādanasutta 55 
Udāna(s) 2, 3, 4,5,8 
Udapānasutta 55 

Udayagiri 1096, 1097 
Udayapabbata 1096, 1097 
Udāyi 519 

Udena 977, 980, 1003, 1006 
Udena Shrine 852 
Uggāhamāna 37 

Ujjeni 776 

Ukkacela 851 

Ultra-deva of Devas 1044 
Ummagga-Ganga  (Sub- 


terranean Ganges) 768 
Unimpeded knowledges 309 
Unobstructed knowledge 50, 

323, 324, 416 
Unprecedented Phenomena 

5 
Unrelated talk 266, 267, 269 
Upaka, the Ajivaka 88 
Upali 13, 172, 788 
Upapāramī 386 
Upasena Vangantaputta 636, 

637, 722 
Upavana 567 
Upavasatha 821 
Upavattana sala grove 598, 

679 
Uposatha 567, 759, 760, 761, 

762, 763, 766, 770, 778, 

788, 789, 820, 821, 822, 

940, 941, 1046 
Uposatha clan of elephants 

821, 1029, 1088 
Uposatha-cleansing 897 
Uposatha, King of Elephants 

759 
Uposatha precepts 821, 838, 

897 
Uposatha, the Niganthas’ 759 
Uppalaka hell 408 
Uruvelà 17, 47, 48, 56, 88, 

635, 900 
Uruvelakassapa 900 
Ussada Hell 660 
Utmost of Bipeds 1042 
Uttamadevi Vihara 343 
Uttarakuru 46, 121,542, 1084 
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Vaddha the Licchavi 1119 

Vaggumudā 468, 469, 471 

Vairocana 1104 

Vaišesika school 926 

Vaisravana 691 

Vajirā 796 

Vajjian king 976 

Vajjians 468, 533, 1051 

Vakkali 781 

Valāhaka devas 804 

Valāhaka, king of horses 740 

Valuables 267 

Vanaprastha āšrama 284 

Vanganta 722 

Vanganta brahmin 636 

Vangīsa 1101 

Vanities 267 

Vāsettha 865, 925 

Vassakāra 1051, 1052, 1055, 
1114 

Vāsuladattā 1002 

Vebhāra hill 364 

Veda(s) 84, 206, 210, 248, 
286, 755, 817, 1058, 1116 

Veda-end-gone 89 

Veda-gone 286, 1058 

Veddas 814 

Vedic rishis 205 

Velāma 804 

Vemānikapetas 363 

Vepacitti 409, 764 

Vepulla 694 

Veranja 469, 635, 720 

Veranjasutta 469 

Verocana gem 1044 

Verses 5 

Vesākhā/Visākhā (month) 
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57, 83, 208, 236, 331, 354, 
422 

Vesali 470, 851, 852, 975, 
1001 

Vessabhu 386 

Vessantara 804 

Vessantara Jataka 450 

Vessavana 223, 607, 691, 827 

Vibhanga 476, 538 

Vidojas 115, 237 

Vidüdabha 635, 720 

View of non-causality 893, 
938 

Vimāna(s) 101,224, 381,549, 
769, 1036, 1094 

Vimāna Stories 556 

Vimānapetīs 660 

Vimānavatthu 224 

Vimuttimagga 652 

Vinaya 13, 41, 43, 46, 49, 172, 
179, 209, 266, 382, 438, 
460, 462, 717 

Vinaya commentary 354 

Vinayapitaka 5, 6, 182 

Vinaya Texts 225 

Vinjha 767, 768 

Vipassi 293, 386 

Visākhā (layfollower) 343, 
344, 347, 434, 436, 1059, 
1060 

Visākhāsutta 56 

Visnu 539 

Vissakamma 1052 

Visuddhimagga 127, 203, 
244, 393, 487, 596, 638, 
743, 834, 843, 844, 910, 
1071, 1078, 1122 


Visuddhinanakatha 540 
Visvakarma 1112 
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Wheel Jewel 358, 899 

Wheel of becoming 515 
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36 
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Woman Jewel 521 
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255 
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Pitakas 857 
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Worldly dhamma(s) 280, 
322, 346, 447, 448, 501, 
611, 641, 869 

World's Guide 1043 

Woven Cadences 159 
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Acchidaka 3/613 
Addhakāra 3/97 
Adhigama 1/245 
Anaccantikatta 5/692 
Anuttalakkhanam/ 
Anattalakkhanam 3/797 
, Apasakkanto 4/367 

* Aya/aya 8/503 
Ariyavihara 1/380 
Avassuta 1/152 
Asamphuttha 2/525 


Ekadesasüpekasesa 4/610 
Evamgata 1/18 
Evamyutta 1/18 
Evamvidha 1/18 


Obhasa 6/54 


Kantakaphalasadisa 6/608 

Kannacülikà 7/122 

Kappavasesam 6/33 

Kutikanna/Kotikanna 
5/569 


Gatimant 1/126 
Gamantara 7/111 


Cakkabhedam 5/706 
Chettà 7/303 
Cullamata 5/40 
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Tadibhava 3/36 
Tiriyam patitva 3/70 
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Parabhaga 4/415 
Pavattamamsa 8/173 
Pasuto 1/142 
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Mahākhīņāsava 4/474 
Mahāpitthikakojava 8/330 
Mahāmātā 5/40 
Mānābhisamaya 1/299 
Missakapabbato 3/390 
Mukhanimitta 3/375 
Mūlarasa 3/523 


Vacanakkhamā 5/99 
Vattam akāsi 5/7 
Vanamālikā 8/410 


Samsārasuddhi 6/502 

Sankhalikhitasadisam 
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Sabbāvant 5/111 
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Atthaguna 2/491 
Addhakāra 3/97 
Atidalham 4/328 
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Atiyanti 5/756 
Atisata 1/599 
Attagati 6/400 
Attabhanga 6/400 
Atthabhava 2/995 
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Antarābhāva 1/1417 
Antimabhavikatta 1/1373 
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Antodvarakotthakato 5/397 
Apakkilesa 1/97 

Appaheyya 1/684 

Abyāpāra 1/65 

Abhidhàna 1/1041 
Abhipūjā 1/1231 
Abhibyanjaka 1/478 
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Abhihitam 1/651 

Ayasaka 4/685 
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Avadhana 1/261 
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Avasesati 2/363 

Avaseseti 8/699 
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Asammohappativedha 8/95 


Ācāratā 7/101 

Āpādana 7/55 

Aramati 1/878 
Arammanapativedha 8/95 
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Asajjati 6/423 


Issarahetuka 6/432 
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Upatthayika 2/379 


a 


1164 


Uparighatikam 5/399 
Upalina 6/292 
Upasamayanam 1/324 
Upasamita 4/927 
Upasameti 4/927 
Uposathavisodhana 6/555 
Uppadam 5/53 
Ubbamanam 3/120 
Ubbiddham 2/29 
Ubhayatha 5/398 
Uyyoga 4/272 

Usmi 8/237 


Ühati 4/50 
Ohileti 7/118 
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Kaleti 2/323 
Kāmakārato 6/430 
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Khataka 4/488 
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Ganhanakam 4/588 
Gandhahatthi 5/100 
Gunita 8/234 
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Cunniya 8/436 
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Cullamata 5/40 


Jalapeti 4/572 
Jātarūpa 1/1213 
Jātī 8/409 
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The Udāna Commentary 


Jālāpeti 4/572 


Tam thanantaram 1/1201 
Tirohita 2/654 
Tiha 1/1374 
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*Dukkhamant 2/302 
Dukkhāyati 1/675 
Devayatana 1/1221 
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Nibbacanam 1/906 
Nimmapaka 2/751 
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Nimmāpaņika 2/751 


Pakasa 1/343 
Paccanumodati 6/598 
Paccamattha 1/183 
Pajata 2/475 

Pajatatta 8/182 
Patijanapeti 4/742 
Patibhü 2/1043 
Panda 1/1503 
Patthiva 4/808 
Pamāņabhūtatam 1/1339 
Pamodāpana 4/439 
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Paharana 1/1003 
Pisita 1/1053 
Petatthabhava 5/585 


Byattam 1/705 


Bha 1/415 
Bhājanaloka 1/417 
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Mahattha 2/992 
Mahāgatikattā 1/1134 
Mahamata 5/40 
Missakapabbato 3/390 
Mukham nappahoti 5/144 
Mukhapariyosanam 3/89 
jModa 3/251 


Yathadassanam 6/377 
Yathasambhavam 2/1206 
Yadicchaya 6/416 


Rajapatta 2/65 
Rüpadhamma 2/652 


Laddhaka 4/599 
Lanti 1/801 
Lokiyati 3/655 
*Loketi 3/655 


Vadāpeti 2/1151 
Vidhüta 4/403 


Vinalikata/vinalikata 3/186 


Vinigghosam 1/1016 
Vipariya 1/1195 
Vippabhata 8/542 
Vibhimsaka 1/1031 
Vibhimsana 1/1031 


Vibhimsanaka 1/1031 
Vibhimsika 1/1031 
Vivadati 6/389 
Vivarapeti 7/335 
Vivasa 8/506 

Visarati 5/575 
Vyapadittha 4/707 
Vyasatti 1/696 
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Satta 1/368 

Sadācāra 2/322 
Sannijjham 1/307 
Sabbantima 8/602 
Sabbhava 1/251, 2/970 
Samanantaram 2/452 
Samayam 1/300 
Samayanam 1/323 
Samassaseti 8/13 
Samuggaram 2/1136 
Sameti 2/596 
Samokkamanakara 2/628 
Sampariranjita 8/397 
Sambharati 2/608 
Sambhoga 3/137 
Savati 3/180 

Sakiyani 2/1120 
Sayaka 4/755 
Sikhāpatta 1/844 

Sira 6/365 

Silati 4/90 

Silana 4/85 

Sileu 4/90 


Hitàyati 5/19 
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Atthadesanā 1/58 
Anusandhi Inception/56 
Anvaya 8/115 
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Abhilāsa 6/495 
Avakkhalita 8/151 
Avadhitthana 7/250 
Asandeha 2/1141 
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Upapāramī 2/493 
Ummujjana 4/399 
Ussareti 5/648 


Ekapada 2/1059 
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Kantàra 5/213 
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Kinati 3/140 
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Kunda 2/372 


Guna 2/160 
Guha 1/1094 


Cakkabheda 5/706 
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Jāta 1/5 
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Dutthulla 5/785 
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Nihāra 8/586 


Pakampana 1/343 
Pakkha 2/973 

Paccatta 2/289 
Paccupatthapeti 3/204 
Paūnāpana 2/885 
Patigacchati 2/472 
Patijaggitvā 1/1222 
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Panditamàni 5/767 
Padhàna 5/524 
Pariharati 4/429 
Pavaranà 2/113 
Patin 4/104 
Piyayanam 8/661 
Pürana 2/156 


Bandha(na) 1/978 
Bahiddha 2/366 
Bhavita 8/88 


Maru 1/1158 
Marugana 8/377 
Mahāhatthi 4/599 
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